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Preface 



Khis Encyclopaedic Dictionary of five volumes is comprehensive information of more than Two Thousand 
: vrns of the Puranic themes of all important aspects of the Puranas which play prominent role in Indian 
rehgio-cultural, social and philosophical tradition. If there is one of the most important scriptures that 
has inspired and sustained the Hindu culture over the millennia, it is the Puranas. These scriptures have 
created, strengthened and preserved a great tradition of spirituality. Neither a school of religio- 
philosophical thought nor socio-religious movements of the subsequent period of history of India has 
remained untouched by their influence. 

— Swami Parmeshwaranand 
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ADITI 

Kasyapa. grandson of Brahma and son of Marici married Aditi, daughter of 
Daksaprajapati. Aditi had twelve sisters : Diti, Kali, Danayus, Danu, Sirhhika, Krodha, Pirtha 
Visva, Vinata, Kapila, Muni and Kadru. Devas are sons born to Kasyapa by Aditi and hence 
they are known as Aditeyas also. Kasyapa married all the thirteen sisters including Aditi, and 
all living beings owe their origin to them. (See Kasyapa). 

33 sons were born to Aditi. 12 of them are called Dvadasadityas, viz. Dhata, Aryama, 
Mitra, Sakra, Varuna, AmSa, Bhaga, Vivasvan, Pusa, Savita, Tvasta and Visnu. Amongst the 
other 21 sons are the 11 Rudras and 8 Vasus. 

How Mahavisnu was bom as the son of Aditi. The Mahabharata and the Ramayana refer 
to a story about the birth of Mahavisnu as the son of Aditi. Visnu entered the womb of Aditi as 
Vamana (Dwarf). This story was related by the sage Visvanmitra to the boys Rama and 
Laksmana while they were accompanying the sage in the forest. When they entered 
Siddha£rama Vi&vamitra pointed to the latter that the Asrama was sacred, because Mahavisnu 
had stayed there for long as Vamana. The Devas induced Mahavisnu to obstruct the sacrifice 
(yaga) being performed by Emperor Mahabali, son of Virocana. At that time Aditi, the wife of 
Kasyapa was doing penance so that Mahavisnu might be born as her son, and accordingly he 
entered her womb. 1000 years later she gave birth to Visnu, and that child was known as 
Vamana. (See Vamana) 

Once Kasyapa made all arrangements to perform a sacrifice (yaga). Having failed to get 
the suitable cow for it, ge stole Varuna's cow and conducted the yaga. Not only that, Kaiyapa 
refused to return the cow even after the yaga was over. Varuna in hot anger rushed to Kasyapa 's 
hermitage. Kasyapa was absent, and his wives, Aditi and Surasa did not treat Varuna with due 
respect. The enraged Varuna cursed them to be born in Gokula. He also complained about the 
matter to Brahma. Brahma told Kasyapa: "Since you, a learned person, have stolen the cow, 
may you alongwith your wives be born in Gokula and tend cows". Accordingly Kasyapa and 
his wives. Aditi and Surasa, were born respectively as Vasudeva, Devaki and Rohini in Gokula 
in the 28th Dvapara yuga. (This story has been told by Vyasa to Raja Janamejaya). 
(Devibhagavata, Skandha 4). 

Devaki is Aditi reborn. There was reason for Devaki being imprisoned on the orders of 
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Kamsa. When Kasyapa was living in an Asrama with Aditi and Diti he was so much pleased 
with the services of Aditi that he asked her to beg for any boon she wished. Accordingly she 
prayed for an ideal son. The boon was readily granted, and Indra was the son thus born to her. 
The birth of Indra engendered jealousy in Diti towards Aditi, and she also demanded a son 
equal to Indra. Kasyapa obliged Diti also. As Diti advanced in pregnancy and her beauty also 
increased Aditi got jealous of the former and she called her son Indra and told him that unless 
something was done in time, Diti would deliver a child equal to him (Indra) thus relegating 
him probably to the place of second Deva. Thus admonished by his mother the artful Indra 
approached Diti and told her : "Mother, I have come to serve you". Diti was greatly pleased. 
Indra 's services drove Diti to sleep very quickly, and Indra used the opportunity to enter the 
womb of Diti and cut into 49 pieces the child with his weapon, the Vajra. The child in the 
womb began crying on receiving cuts with Vajra when Indra asked it not to cry. (Ma ruda, 
don't cry) and so the child got out of Diti' womb as 49 Marutas (winds). Then did Diti wake 
up and cursed Aditi as follows : "Your son did treacherously kill my offspring in the womb 
itself. So he will forfeit the three worlds. You were responsible for the murder of my child.' 
You will, therefore, have to spend days in prison grieving over your children. Your children 
also will be annihilated". Because of this curse of Diti, Indra once lost Devaloka and had to 
live elsewhere, and Nahusa functioned, for a time as Indra. (see Nahusa). In the 28th Dvapara 
Yuga Aditi transformed as Devaki had to be a captive of Kamsa, and Kamsa killed her children 
by dashing them on the ground. (Devibhagavata, Skandha 4). 

Narakasura stole the earrings of Aditi. Narakasura, who turned out to be a curse and 
menace to the three worlds consequent on the boon he got from Visnu, attacked Devaloka 
once, and carried off Indra 's royal umbrella and Aditi's earrings. Mahavisnu incarnated himself 
as Sri Krsna, killed Narakasura in battle and got back the earrings, etc. Bhagavata Dasama 
Skandha). 

Mahavisnu became seven times son to Aditi. Once, desirous of having children Aditi 
cooked food (rice) sitting herself in the entrails of Mount Mynaka (M.B. Aranya Parva, Chapter 
135, Verse 3). Dharmaputra, in the course of singing the glories of Lord Krsna after the great 
war refers to Visnu having taken birth seven times in the womb of Aditi. 

Buddha cursed Aditi. A story in the Mahabharata refers to Buddha's once cursing Aditi. 
The ever increasing power of Asuras made the Devas anxious. Aditi, the mother of the Devas 
decided to send them alll to annihilate the Asuras. She had finished cooking food for her sons, 
and lo! there appeared before her Buddha and asked for food. Aditi asked him to wait pending 
her sons taking their food hoping that there would be some food left after that. This caused 
Buddha to lose his temper and he cursed her that (Aditi) she would become the mother of 
Vivasvan in his second birth as Anda, when she would suffer pain in her abdomen. 

Former birth of Aditi. During the former years (period) of Svayambhuva Manu the 
Prajapati called Sutapas, alongwith his wife Prsni did Tapas for 12000 years. Then Mahavisnu 
appeared before them, and Prsni prayed for a son like Visnu himself, and Mahavisnu was 
born as her son named Prsnigarbha. This story is related by §ri Krsna to his mother on his 
birth as the son of Vasudeva. (Bhagavata, Dasama Skandha, Chapter 3). 

She, who became the wife of Prajapati as PrSni before Vayambhuva Manu, and was 
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born again as Devaki, his wife of Vasudeva is one and the same person. 

RI was a King, the son of Visvagasva and father Yuvanasva. (M.B. Vana Parva. 

ADRSYANTI 

Wife of sage Sakti, the son of Vasistha and mother of sage Parasara. 

Kalmasapada, a king of the Iksvaku dynasty reached the hermitage of Vasistha during a 
hunting expedition when Sakti, eldest of the hundred sons of Vasistha came walking towards 
him. False pride prevented either of them from giving way to the other. The King got angry 
and whipped Sakti. Sakticursed the king and he was converted into a demon. This happened 
at a period when sages Vasistha and Visvamitra were at logger-heads. Visvamitra got admitted 
into the body of King Kalmasapada a demon called Kimkara, and the king set out to take 
revenge upon Sakti, the son of Vasistha. The king was further promised all support by 
Visvamitra. Kalmasapada ate up all the hundred sons of Vasistha. Overcome with grief Vasistha 
attempted suicide many a time. But the spirit (Atman) did not quit the body. Thus, sunken in 
grief Vasistha lived in his hermitage with Asyanti, wife of Sakti. One day Vasistha heard 
distinct sounds of the chanting of the Vedas and Adrsyanti told him that a child of his son, 
Sakti, was developing in her womb and that the Vedic sounds heard were sounds produced 
by that son, chanting the Vedic hymns. Vasistha thus was happy to hear th3t the dynasty will 
not become extinct and, so, gave up all ideas of suicide. Another day Kalmasapada in the 
guise of the demon hurriedly came to devour Adrsyanti and Vasistha gave him redemption 
from the curse. He was restored to his old state and form. Adrsyanti duly gave birth to a son, 
and the child grew up to become Parasara, father of Vyasa. 

While the Pandavas, in the course of their forest life, were passing the banks of river 
Ganga at midnight, a Gandharva named. Arhgaraparna enjoying in the river-water clashed 
with Arjuna, and he was defeated. The story of Adrsyanti is one of the many stories told by 
Arhgaraparna to the Pandavas. 

AGASTYA 

1. Descended from Visnu is this order Brahma-Marici-Kasyapa-Surya-Agastya. 

2. A story occurs in Uttara-Rama-Carita about the birth of Agastya. Nimi was he son of 
Iksvaku of the Surya dynasty. When he ascended the throne he decided to celebrate a sacrifice 
of long duration. He invited Vasistha to perform the sacrifice. But Vasistha, who had to 
participate in the sacrifice of Indra, could not accept the invitation and Nimi had to return 
disappointed. At this he got angry, sought the help of Satananda, the son of the great hermit 
Gautama and the sacrifice was begun. Vasistha did not like this. He cursed Nimi that life 
might be separated from his body. Nimi retorted with the same curse. Vasistha's spirit separated 
itself from his body and began to roam about in the sky. At last he requested Brahma to 
provide him with a body. Brahma granted his wish and said that he would be born again from 
Mitra and Varuna. 

When the spirit of Vasistha returned to the earth it was Mitra and Varuna moving about, 
having only one body for both. Vasistha's spirit entered into that body. One day Mitra- Varuna 
happened to see the celestial beauty, Urvasi on the seashore. They embraced Urvasi and 
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immediately the spirit of Vasistha entered the body of Urvasi. 

After this Mitra and Varuna separated themselves from one another and assumed two 
different bodies. Varuna approached Urvasi with lustful desire, but rejecting him Urvasi 
accepted Mitra. Varuna had seminal flow and this semen was taken and kept in a pot. At the 
sight of this, remorse and passion arose in Urvasi and the semen of Mitra already received in 
her womb oozed out and fell on the ground. This also was collected and kept in the same pot 
alongwith that of Varuna. After a few days the pot broke open by itself and two babies came 
out. One was Agastya and the other Vasistha. As these two were born of the semen of Mitra 
and Varuna, they came to be known as Maitravarunis later. 

Very little is mentioned in the Puranas about the education of Agastya. Still there are 
ample proofs that he was well-versed in the Vedas and sciences and well skilled in the uses of 
diverse weapons. Darona says to Anuria as follows : 

"Agnivesa, my teacher was te disciple of Agastya, in the art of using bows and arrows 

and I am his disciple". When it is said that even Agnivesa the teacher of Drona was a 

disciple of Agastya, his proficiency in the art of using weapons could easily be discerned. 

Marriage. There is an interesting story behind the marriage of such an austere man as 
Agastya, who had brought all the passions under control. As the hermit Agastya was walking 
along the forest, he saw his ancestors (Pitrs) hanging head downwards in a canyon. He wanted 
to know the reason and they replied: "Child; we would be allowed to enter heaven only if 
sons are born to you. So get married as soon as possible". The necessity of marriage occurred 
to him only then. But will there be any woman who could be patient enough to become the 
wife of this bearded dwarfish hermit? Agastya did not lose heart. At that time the King of 
Vidarbha was doing penance to obtain a son. Agastya collected the quintessence of all living 
beings, with which he created an extremely beautiful lady and named her Lopamudra. Agastya 
gave Lopamudra as daughter to the King of Vidarbha. The Kind who was delighted at getting 
such a daughter, employed hundreds of maids to look after the child, who soon grew up to be 
a young lady. Agastya once approached the Kind of Vidarbha and expressed his wish to have 
Lopamudra as his wife. The king was in a dilemma.On the one hand he did not like his 
beautiful daughter having the brightness of fire, to be given as wife to the hermit, clad in the 
bark of trees and wearing tufts of matered hair. On the other hand he was afraid of the curse 
of the hermit Agastya. As the king was trying hard to find a solution, Lopamudra hereself 
came to the Kind and said "Father, I am happy to say that I shall willingly become the wife of 
the hermit Agastya." At last her father consented and discarding royal garments and ornaments, 
Lopamudra accompanied Agastya. It is mentioned in Vana Parva, Chapter 130, Verse 5, that 
they were married at Mahasindhutirtha. After their marriage they went to Gangadvara. 

While Agastya was doing severe penance, Lopamudra attained puberty and had 
menstruation. Longing for a child, she went and stood beside Agastya. She expressed her 
wish to lead a family life. Her demands did not stop there. During conjugation, Agastya 
should wear flower garlands and ornaments, and she must be provided with divine ornaments. 
Agastya was surprised at the enormity of her demands. Poor, penniless Agastya! Leaving 
Lopamudra in the hermitage he went in search of money. He at first approached King Srutarva, 
who produced accounts of his income and expenditure and convinced Agastya that he was 
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having no balance at all. Agastya, accompanied by Srutarva, then proceeded to King 
Bradhnasva. He also produced accounts and refused to help Agastya, who then followed by 
Srutarva and Bradhnasva went on to the wealthy King Trasadasyu, who also producing his 
accounts refused to render any help to Agastya. Finally Agastya accompanied by the three 
kings, went to the house of Ilvala, a noble Asura of immense wealth. 

This Asura Ilvala lived in Manimatpattana with his younger brother Vatapi. Once Ilvala 
approached a hermit Brahmin and requested that his wish for a son, having the power and 
status of Indra, be granted. The Brahmin refused to grant such a boon. Since then Ilvala and 
Vatapi considered Brahmins as their enemies. The elder brother converted the younger one 
(Vatapi) into a goat and whenever a Brahmin visited his house, he would kill the goat, prepare 
mutton dishes and set them before his guest. When he had finished eating, Ilvala would call 
aloud. "Vatapi, come out". Breaking the stomach of the guest open, Vatapi would come out. 
In this way Ilvala had killed a good number of Brahmins. It was at this juncture that Agastya 
and the kings came to beg money of him. 

Ilvala welcomed the guests with hospitality and as usual killed the goat, prepared food 
with it and served the food before Agastya. When Agastya had finished eating. Ilvala called 
Vatapi loudly. But Agastya slowly said, "Vatapi, Jirno bhava" (Let Vatapi be digested) and 
immediately Vatapi was digested in the stomach of Agastya. The awe-stricken Asura Ilvala 
gave each Brahmin ten thousand cows and as much gold and to Agastya he doubled the 
quantity of alms. Over and above this, he presented Agastya with a chariot hitched with two 
fine horses called Viravan and Suravan. Agastya returned to his hermitage and aborned himself 
as Lopamudra had demanded. (Mahabharata, Vana Parva, Chapter 99). 

Lopamudra became pregnant. Agastya told her, "A thousand ordinary sons, or hundred 
sons, each having the strength of ten ordinary sons, or ten sons, each having the strength of 
hundred ordinary sons, or a son, greater and nobler than one thousand sons— which of these 
do you prefer?" Lopamudra preferred one son. When she was with child Agastya again went 
to the forest to do penance. After seve years of pregnancy Lopamudra gave birth to lustrous 
son. The hermit Drdhasyu, who is also called Idhmavaha, is this son. This child is said to have 
chanted the Vedas (Holy Scriptures) immediately on his birth. He used to gather twigs for 
kindling the sacrificial fire of his father, and hence he got the name Idhmavaha. 

Once the talebearer Narada happened to come to the Vindhya Mountain, who gladly 
welcomed Narada, gave him a seat, showed hospitality and asked for news. Narada said 
"May you be blessed. Just now I am coming from the Mahameru. Indra, Agni (fire) and other 
gods live there. Kailasa, Nisadha, Nila, Gandhamadana, etc. are mountains far nobler than 
this Meru. But they are not so haughty as him. That the Sun and the Moon and such others 
revolve round him, is the reason for his arrogance". On hearing these tales, Vindhya thought 
that Meru should be taught a lesson. Once Vindhya made his peaks grow higher and higher 
till they touched the sky. The Sun, the Moon and others found it very difficult to pass over the 
high peaks in their usual journeys to the west, and so they had to roam about in the sky. When 
the journeys of the Sun and the Moon were hindered, everything in the world fell into chaos. 
The gods came to Vindhya in groups and tried to pacify him. But their attempts were futile. So 
they approached Agastya and made their petition to him. He agreed to pacify Vindhya somehow 
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or other. Agastya and his wife came to Vindhya from Kasinagara. When Vindhya saw Agastya 
he began to shiver with fear. Contracting all his high peaks, he bowed before Agastya, who 
said to Vindhya thus "Vindhya, I am going to South Bharata. Let your heads be low till I come 
back". Vindhya agreed. Agastya passed on to the South and built a hermitage in the Malayacala 
and lived there. Since then Agastya had never gone to the North and Vindhya had never risen 
up. As he had made the mountain (Aga) bow its head he got the name Agastya. (Tenth Skandha 
of Devibhagavata). 

Devendra killed Vrttrasura, an enemy of the gods. As Devendra had resorted to treachery 
for killing the enemy (see the word Vrttrasura) he incurred the sin of 'Brahmahatya'. Once 
Indra went to the Manasasaras, without the knowledge of anybody and hid himself in the 
petal of a lotus flower. The gods and especially Sacidevi were much alarmed at the 
disappearance of Devendra. Heaven was without a king. Bad omens began to appear. Indra, 
who had hidden in the lotus stalk in the shape of a water-snake, was not at all visible as the 
petals had closed over him. It was at this critical moment that King Nahusa had completed 
hundred horse-sacrifices and became eligible for the throne of Devendra. At a great gathering 
of the Gods Nahusa was elected as Devendra. Though Nahusa got all the celestial maids at his 
disposal in the Nandanodyana (Nandana Garden) his passion for women was not satiated. So 
he began to have an eye on Indrani. She was in sarrow and misery at the disappearance of her 
husband Indra, and did not at all look with favour on this new move on the part of the new 
Indra. She sought the help of Brhaspati, who agreed to protect her from Nahusa. The newly- 
elected Indra could not tolerate this disloyalty on the part of Indrani. He became furious and 
threatened Brhaspati with death, if Indrani was not sent to him forthwith. All hermits gathered 
round Nahusa and tried advice to dissuaded him from this attempt, but he would not be 
dissuaded. Nahusa belittled Brhaspati and all the hermits and was rude to them. Finally the 
hermits, being afraid of Nahusa, went to Brhaspati to persuade him to send Indrani a way of 
safety. Accordingly she came to Nahusa and said to him "Lord, to become your wife, is a 
matter of great pleasure to me. But before that I must make sure if my husband is living 
anywhere. So allow me to make a search". Nahusa agreed to this and by the blessings of 
Devi, Indrani found out her husband. But Indra would not return to the court, with Indrani, 
who them complained about Nahusa's outrageous behaviour. Indra advised her a new way to 
protect herself from Nahusa's onslaught. 

Indrani returned to Nahusa and told him "Lord, women generally love pomp and glory. 
I have a mania for vehicles. You should make a palanquin. Let the palanquin bearers be 
hermits. You must come to my house in that palanquin with hermints as your palanquin 
bearers and then I will accept you as my husband." Nahusa agreed. He employed Agastya 
and such other hermits to bear his palanquin. He got into his palanquin and started for Indrani 's 
house. His desire to reach Indrani was such that he thought the hermits to be very slow. To 
make them quick enough he ordered "Sarpa, Sarpa" (walk quick, walk quick). The hermits 
began to run. Still Nahusa was not satisfied. He kicked at the heads of the hermits and whipped 
the dwarfish Agastya. 

Agastya got angry and cursed Nahusa thus : "Since you have whipped me saying 'Sarpa 
Sarpa'. may you be transformed into a mahasarpa (huge serpent) and fall into the great forest." 
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The horror-stricken Nahusa pleased Agastya by praise. Agastya said that Nahusa would 
be freed from the curse and attain heaven when he happened to meet Dharmaputra. Nahusa 
instantly changed into a serpent of immense size and slided into a great forest in the Himalayas. 
(Devibhagavata, 8th Sarga). 

During their sojourn in the forest, the Pandavas visited many holy places and reached 
the Yamuna mountain in the Himalayas. When Bhima was passing by the mouth of a cave he 
was attacked by a huge serpent. In spite of his immense strength Bhima could not extricate 
himself from the hold of the snake, who eventually informed Bhima of its previous history. 
When Bhima understood that the serpent was none other than Nahusa, a King of the Surya 
dynasty (Solar), he felt sorry for him. Dharmaputra, who immediately regained his original 
form and went to heaven regained his original form and went to heaven. 

Indra ruthlessly killed, Vrttrasura, who had been harassing the Gods, with the help of the 
Kalakeyas. The frightened Kalakeyas got into the ocean and hid themselves at the bottom. 
From that hideout they decided to destroy the three worlds. At night they came out on the 
earth and ate a good deal of Brahmins, and caused much damage to the hermitages of Vasistha 
and Cyavana. All the Brahmins on the earth were terribly afraid of the Kalakeyas. The gods 
went to Visnu and prayed for protection. Visnu informed them that the Kalakeyas could not 
be caught unless the ocean was dried up, and this task could be performed only by Agastya. 
So the Gods approached Agastya and told him what Visnu had informed them. With pleasure 
Agastya accepted the job. Accompanied by the Gods and hermits he neared the swaying and 
surging ocean. While all were watching unwinkingly Agastya brought the great ocean into 
his palm and drank it up very easily and subsequently the Kalakeyas were killed. Now the 
Gods again approached Visnu and made representation about the loss of the ocean. Visnu 
told them that by the penance of Bhagiratha the divine Gariga would fall into the earth and 
then the ocean will be filled. In this way the earth regained its lost ocean. (Mahabharata, Vana 
Parva, Chapters 101 to 105). 

In the course of their sojourn in forest, the Pandavas visited several holy places and 
reached the proximity of the Himalayas. Leaving his brothers behind, Arjuna went up the 
Mahamcru to worship Siva. Years passed by. At last his brothers also started for the Mahameru 
in search of Arjuna and with the help of the hermits Vrsaparva and Arstisena, they reached 
Kuberapuri (the capital of Kubera). There Bhima destroyed the army of Kubcra and killed 
Maniman, his friend and favourite. Dharmaputra, repenting of his younger brother's iniquity 
bowed before Kubera and asked him with politeness, why the power of Gods gave way to the 
power of man. Kubera replied that it was due to the curse of Agastya and began to depict the 
event thus : Once my friend Maniman and myself were going, in a chariot, to be present at the 
singing and chanting just, begun at Kusavati. At that time Agastya was standing in his hermitage 
on the bank of Kalindi, performing Sun worship. When Maniman saw this from the sky, he 
spat on the head of Agastya, who instantly getting wild cursed me. "Lo, Kubera, your friend 
Maniman spat on my head in your sight. So this Maniman and your army will meet with death 
at a man's hand. When they die you should not feel sorry for them. If it becomes possible for 
you to meet the man who killed maniman you will be liberated from the curse." 

It is this curse that brought about the death of Maniman and the army. When Kubera saw 
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Bhima face to face his curse was revoked. (Mahabharata, Vana Parva, Chapter 160). 

The boys Rama and Laksmana went to the forest with Visvamitra for protecting sacrifice. 
When they entered the Tadaka forest Visvamitra told them the story of Tadaka thus : 

Tadaka is the daughter of Suketu, a semi god of the tribe Yaksa. Being childless for a 
long time Suketu was miserable and began to do penance before Brahma, who blessed 
him and granted his wish and a daughter was born to him. This daughter was named 
Tadaka. Brahma blessed her, giving her the strength of one thousand elephants. Tadaka 
grew up and became a young woman. Suketu gave her in marriage to Sunda, son of 
Iharjha. Tadaka gave birth to a son called Marica. When Sunda was killed. Tadaka got 
wild and ran into the hermitage of Agastya causing much havoc there. At this Agastya 
got angry and cursed her to become a Raksasi (giantess) and instantly the bodies of 
Tadaka and Marica were deformed. Tadaka could not control her anger and she 
demonished the hermitage of Agastya. Valmiki Ramayana, Balakanda). 
Once Bhrgu, Vasistha and other hermits went on a pilgrimage, with Indra as their leader. 
On the way they reached Brahmasaras, in the holy place of Kausiki. Agastya had grown some 
lotus flowers there. The pilgrims plucked stealthily all the lotus flowers nurtured by Agastya 
and ate them. The furious Agastya got into the midst of the hermits in search of the culprit. 
None admitted the theft. Finally caught hold of Indra, as the thief. Indra said "O, Lord, has it 
not been for my eagerness to hear discourses on duty from your face, I would not have stolen 
your lotus flowers." Saying thus Indra returned the lotus flowers. Agastya was pleased and let 
Indra and the hermits depart in peace. 

(This story occurs in the Mahabharata as, having been told by the God Vayu to Bhisma 
as a discourse on the greatness of Agastya, and Bhisma reiterating it to Arjuna). 

Once the Gods had to accept defeat at the hands of the Asuras (Demons) and they 
approached Agastya and said thus : Oh, hermit, since we have been defeated by the Asuras, 
our prosperity is at an end. There is none to help us but you." Hearing this Agastya became 
angry and began to burn the Asuras to death, by the merits of his penance. Many of them fell 
down on the earth and some fell into Patala (the nether world). The Asuras who thus fell were 
not killed by Agastya. Thus the menace of the Asuras in heaven was warded off, and the Gods 
lived in peace and prosperity. 

Once Agastya commenced a sacrifice of tweleve years' duration. Many hermits 
participated in this sacrifice. No sooner had the hermit begun the sacrifice, than Indra, (the 
God of Thunder and Rain) stopped rain in the world. Crops could not be raised. But Agastya 
provided everybody who took part in the sacrifice, with sumptuous meals. The hermits 
wondered how Agastya could do this. Some of the hermits feared that the sacrifice would 
have to be stopped before the stipulated time, if the drought continued. Agastya told them not 
to fear, and that if Indra refused to send rain, he himself would become Indra and protect the 
subjects. Indra was horrified, when he began to sen rain regularly. (Mahabharata, Asvamedhika 
Parva, Chapter 92). 

In the Bharata a story occurs, as to how Agastya cursed King Indradyumna, and turned 
him to an elephant. While Indradyumna, the King of Pandya was absorbed in deep meditation 
on Visnu, Agastya reached the palace. Being immersed in meditation the king failed to notice 
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the arrival of the great hermit, who getting angry with the king, cursed him to become an 
elephant, for one thousand years. Instantly the king was deformed into a big tusker and 
quitting the palace it went to a big forest and lived there happily with the she-elephants there. 
At that time a hermit named Devala was doing penance in that forest. One day Huhu. a 
Gandharva (a class of semi-gods) enjoying the company of some celestial maids came to the 
place where Devala had put up his hermitage. The hermit saw the Gandharva and the maids 
playing and bathing in the pond in front of his hermitage in complete nudity. Getting angry 
Devala cursed Huhu and he was deformed into a crocodile. This pond which was in the 
Trikuta Mountain was thus under the suzerainty of the crocodile. The tusker (Indradyumna) 
entered the pond to drink water. The crocodile caught hold of the leg of the elephant. Each 
tried to pull the other with equal force. This fight is said to have lasted for a thousand years. 
When both were tired, godly feelings began to dawn in their minds. Then, riding on an eagle 
M aha visnu appeared before them, cut them asunder with his Cakrayudha (the wheel-weapon) 
and both were given deliverance. (Bhagavata, 8th Skandha, Chapter 2). 

When &ri Rama was fighting with Ravana in Lanka, dejection befell him, his heart being 
weighed down with faintness, for a little while. Ravana made the best use of this opportunity 
and began to advance. The gods had gathered in the sky above to witness the fight, Agastya, 
at that particular moment, taught Sri Rama the Aditya-hrdaya Mantra, a hymn in praise of the 
Sun-god and when Sri Rama chanted that mantra, he resumed fight with Vigour and Ravana 
was defeated and slain. (Valmiki Ramayana, Yuddha Kanda, Sarga 107) 

The matrimonial ceremony of Sri Paramesvara and Parvati was held in the Himalayas. 
On that auspicious occasion all the living beings of the world were present, and as a result the 
Himalayan region sank down and the earth slanted to that side. To keep the equilibrium of the 
earth, Siva sent Agastya to the south. Accordingly Agastya reached Kuttalam, where there 
was a temple dedicated to the worship of Visnu. Agastya had besmeared his forehead with 
ashes and so admission to the temple was denied to him, by the devotees there who were 
Vaisnavites. By his own power Agastya turned himself into a vaisnavite and got into the 
temple, and immediately the image of Visnu in the temple changed by itself into a Sivalinga 
(idol representing Siva). Since then the temple at Kuttalam has remained a temple of Siva. 
Agastya proceeded to the southernmost point of the earth and sat there and because of his 
weight the earth regained its normal position (Skandha Purana). 

When Agastya passed the Vindhya mountain and proceeded to the South a Raksasa 
(giant) called Kraunca hindered his way. By his power the Raksasa caused to fall everywhere 
a very heavy rain. Agastya sprinkled a few drops of water from his waterpot on Kraunca, who 
instantly became a mountain. Telling him that he would get deliverance from the curse when 
the weapon of Subrahmanya struck him, Agastya continued his journey to the South. (Skanda 
Purana.). 

Once Surapadma, an Asura (demon) drove the Gods out from heaven. Indra came to 
&iyali a place in the district of Tanjavur (Tanjore) and began to do penance to please &iva. 
Rain was completely stopped. Agastya had compressed the river Kaveri and held the water in 
his waterpot. Ganpati having come to know of this, came in the form of a crow and topped the 
waterpot. Agastya got angry and ran after the crow, which immediately assumed the form of 
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a boy. Agastya caught hold of him. The boy instantly revealed himself as Subrahmanya and 
granted Agastya a boon. "Your waterpot will always be full". Since then there had never been 
shortage of water in the Kaveri. (Skanda Purana). 

Once Agastya lived in the palace of Bhadrasva as his guest for seven days. Agastya 
praised Kantimati the queen on several occasions. The king wanted to know the reason. 
Agastya said : During her previous birth Kantimati was the handmaind of a rich man. On one 
occasion of Devadasi (twelfth night after full moon) in the month of Tula (second half of 
October and first half of November) the rich man had asked his handmaid to see that the 
lights in a certain temple did not go out and she did so, in consequence of which, during her 
current birth she has become your queen, bearing the name Kantimati. The king and the 
queen were much pleased at this explanation of Agastya and thenceforward they began to 
observe Devadasi as a day of fasting. (Vayu Purana). 

Agastya went to the realm of the Gods, as a guest of Indra. On that day a performance of 
dance by Urvasi was held in honour of Agastya. In the midst of the dance Urvasi eyes fell on 
Jayanta and she fell in love with him; her steps went out of beat. Narada also went wrong 
slightly in playing on his famous lute called Mahati. Agastya got angry and cursed Urvasi, 
Jayanta and Narada. According to the curse Jayanta became bud. Urvasi was born in the earth 
as a woman called Madhavi and 'Mahati' the lute of Narada became the lute of the people of 
the earth. 

Duspanya was the last son of the King of Pataliputra. The wicked Duspanya has slain a 
large number of babies, and the king therefore expelled him from the palace. Duspanya went 
into the forest, where he caught hold of the child of Ugraravas and killed it by putting it under 
water. Ugraravas cursed him and accordingly he fell into water and died and his spirit became 
a ghost and wandered about tormented with pain and anguish. At last the spirit approached 
Agastya, who called his disciple Sutisna and asked him to go and bathe in the Agnitirtha (a 
bath) in the Gandhamadana mountain and bring some water from the tirtha and sprinkle it on 
the spirit of Duspanya. Sutisna acted accordingly and immediately the spirit of Duspanya 
received divine figure and entered heaven. (Setu Mahatmya). 

Once Agastya entered a forest of about a hundered yojanas wide. The forest was devoid 
of life. When he had walked a few more steps some Gandharvas (semi-gods) and celestial 
maids came there singing and dancing. From among them a noble male being came forward 
to the bank of a lake in the forest and ate without any hesitation, the corpse of a man that was 
lying there. After that he walked round Agastya and made obeisance to him. Agastya asked 
him why he had eaten the corpse of a man. The noble man told Agastya thus : "In Tretayuga 
(the third age) there lived a King named Vidarbha. I am his son and my name is Sveta. After 
having ruled over my kingdom for a long time. I came to the bank of this lake and began to 
do penance. After that discarding my body I entered heaven. Though I attained heaven my 
hunger was not appeased. I asked Brahma how, I, a dweller of heaven, got this hunger. 
Brahma said that when I was King I had given nothing to any-body and so I got this hunger 
even after entering heaven. As a remedy Brahma suggested that I should come here everyday 
and eat corpse and when I had completed ten thousand days the Hermit Agastya would come 
here and that when I offered him a golden bangle my sin would be washed away." Saying 
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thus Sveta offered to Agastya the golden bangle given by Brahma and then he vanished and 
the corpse also disappeared. Sveta went to heaven. (Uttara Ramayana). 

(1) Agastya had a brother called Sutisna. (Agnipurana, Chapter 7). 

(2) Stlsna was Agastya's disciple too. (Setu Mahatmya). 

(3) Ilvala and Vatapi were the sons of the giantess Ajamukhi. In the valley of a mountain 
Ajamukhi prayed to Durvasas for love and thus Ivala and Vatapi were born from 
Durvasas. These two sons demanded that Durvasas should impart to them all his 
merits of penance. Getting angry Durvasas cursed them that they would meet with 
death at the hands of Agastya. Skandpurana, Asura Knda). 

(4) Agastya had been the priest of the King Khela. (Rgveda, 112th Sukta). 

(5) When Sri Rama returned to Ayodhya, with Sita from Lanka, hermits from various 
parts visited him, among whom, Dattatreya, Namuci, Pramuci, Sri Valmiki, Soma, 
Kandu, Agastya nd their disciples were from the South. (Uttara Ramayana). 

(6) Agastya gave Sri Rama an arrow, which, when shot at an Asura (demon) would pierce 
his heart, pass on to the other side, fly to the sea and bathe in the sea-water and return 
to the quiver, it is said. (Uttara Ramayana). 

(7) Once Agastya visited the hermitage of Apastamba. He asked Agastya, who, of Brahma, 
Visnu and Siva, was the Supreme deity. Agastya replied : "These three are only three 
different manifestations of the one Supreme Being". (Brahmapurana). 

(8) For the story of how Agastya cursed the sons of Manibhadra and transformed them to 
seven palms, see the word 'Saptasala'. 

(9) There was a hermit called Sutisna, to whom Sri Rama and Laksmana paid a visit when 
they were wandering in the forest. This Sutisnak is the younger brother of Agastya. 
(See the word Sutisna). 

(10) Agastya cursed Suka and deformed him into a Raksasa. (See the word Suka ii.). 

It is believed that the great hermit Agastya, who had performed such wonderful deeds 
by the merits of his penance, is still doing penance in the Agastya Kuta hills. Agastya who had 
travelled throughout the length and breadth of Bharata had several hermitages. In the Valmiki 
Ramayana, Aranyakanda, Sarga 11, a description is given, of a beautiful hermitage of Agastya, 
and the peaceful atmosphere that prevailed in the around it. Agastya had presented to Sri 
Rama a bow got from Visnu, when the brothers visited his hermitage. Agastya had accompanied 
Sri Rama and his followers on his return journey to Ayodhya from Lanka, with Sita after 
killing Ravana. There is a legend in the Tamilnad that Agastya was a member of the first 
'Sanghas (groups) of the "three Sahghas", mentioned in Tamil literature. As Agastya was 
dwarfish he is mentioned as Kurumuni, (short hermit) in Tamil works. He has written a Tamil 
grammar on music, literature and drama. But this work is not available now. The Tamil Grammar 
'Tolkapyam', which is considered to be the oldest grammer, was written by Tolkapyar, one of 
the twelve disciples of Agastya. Even today in certain temples in the Tamilnad, Agastya- 
worship is carried on. Kambar, has mentioned about Agastya in his Ramayana. A great Tamil 
author Villiputturan says that the Tamil language is the beautiful maiden presented by Agastya. 

It is believed that the following works have been composed by Agastya : 

1 . Agastya Gita; in the Varahapurana, Pasupalopakhyana. 
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2. Agastya Samhita; in Paficaratra. 

3. Agastya Samhita, in the Skandapurana. 

4. Siva Samhita, in Bhaskara Samhita. 

5. Dvaidha-nirnaya Tantra. 

AGNI 

Agni was descended from Visnu in this order : Visnu-Brahma-Angiras-Brhaspati-Agni. 
We come across several contradictory statements in the Puranas regarding the birth of 
Agni. There is some real difficulty, therefore, in tracing correctly the true genealogy of Agni. 
The one given above is based on statements in Bhagavata and Mahabharata. Angiras is one of 
the six mind-born sons of Brahma. Angiras married Sraddha and got four daughters and two 
sons. Brhaspati was one of the sons and Utathya was the other. The daughters were Sinivali, 
Kuhu, Raka and Anumati. (There is a mention of a third son named Samvarta in the Bhagavata 
by Eluthassan though the original quoted below does not say so) 

Sraddha tu angirasah patni 

Catasro ' sutakanyakah 

Sinivali Kuhu Raka 

Caturthya ' anumatistatha 

Tatputravaparavastam 

Khyatau svarocise' ntare 

Utatthyo bhagavan saksat 

Brahmisthsca Brhaspatih. 
Brhaspati married Candramasi and got six divine sons. Of these samyu, the eldest, married 
Satya and Agni was born to Samyu of Satya. (Slokas 1 to 4, Chapter 219, Aranya Kanda of 
Malayalam Mahabharata.) 

(Asta = eight, dik = zone, palaka = guardian. The Devi Bhagavata states in its eighth 
chapter that Agni is one of the eight guards posted at the eight different zones to protect the 
universe. Indra guards the east; Agni the southeast; Yama the south; Nirrti, the south-west; 
Varuna, the west; v 1yu, the north-west; Kubera, the north and Siva, the north-east. The place 
where Agni sits on guard is known as tejovati. 

The universe is believed to be composed of five elements of which Agni is one. The 
other four are Water, Earth, Ether and Air. 

During their exile in the forests Rama and Laksmana were for some time living in an 
Asm ma built on the shores of the ocean. One day Agni disguised as a Brahmin approached 
them and said "O, Sri Rama, thou art born to kill the demon Ravana and save the world from 
his atrocities. Sita is going to be a cause for that. Time is not far for you to finish this duty of 
yours. Ravana is soon to come and kidnap your wife, Sita (Phantom Sita) which will be a live 
replica of your real wife. In the end when you take back Sita after killing Ravana you will be 
compelled to throw your wife into the fire to test her chastity. At that time I will take back the 
replica and give you back your real wife". Sri Rama was very much pleased to hear this. Agni 
then, by his yogic powers created a Phantom Sita and gave her to him. Rama kept this as a 
secret even from Laksmana. In the great Rama-Ravana battle Ravana was killed and Sri 
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Rama took back Sita to his kingdom. Then respecting public opinion and wishing to establish 
in public the purity of his queen King Sri Rama put her into fire. At that moment Agni took 
back the replica and gave back the real Sita to Sri Rama. Sita thus came out from the fire 
unscathed. Later, on the advice of Rama and Agni, the Phantom Sita went to the sacred place 
Puskara and started doing tapas (penance) there. After doing tapas for a long period of three 
lakhs of divine years this Phantom Sita became known as Svargalaksmi. It was this 
Svargalaksmi that later on in the Duapara yuga came out from the yajna kunda of King 
Panchala as Panchali and became the consort of the Pandavas. Vedavati, daughter of Kusadhvaja 
in Krtayuga, Sita, daughter of Janaka in the Treta yuga, and Panchali, daughter of Drupada in 
Duapara yuga are one and the same person. On account of this she is known as trihayani also. 
(Chapter 9 of Divi Bhagavata). 

In olden times there was a bold and mighty King called Svctaki. He conducted several 
different types of Yajna. Afflicted by the unending dense smoke in the Yajfta hall all the 
ascetics left the place and went their way. Undaunted by this, Svetaki started another twelve- 
year sacrifice in which not a single sage took part. The sages rebuked him and said if he 
wanted to conduct a sacrifice again he could invite Sudras to help him. (Sudras belong to the 
lowest caste among Hindus and are not allowed to participate in sacrifices generally.) Enraged 
by this insult §vetaki went to Kailasa and did fierce penance. Lord Siva appeared before him 
and gave him Durvasas as a priest for his Yajna. For twelve years sage Durvasas performed 
the yajna pouring into the mouth of Agni through the sacrificial pit unlimited material of food. 
Agni was overfed and he got indigestion. He lost all appetite for food, became weak and the 
brilliance of his face faded. 

When the indigestion continued without a bate for some time Agni approached Brahma 
and asked for a cure, Brahma declared that his indigestion would be cured if Agni could burn 
the huge forest, Khandava, the abode of the enemies of the Devas. Agni immediately started 
consuming the forest. But the inhabitants of the forest soon quenched the fire. Disappointed 
Agni went to Brahma again and the latter advised him to wait for sometime till the advent of 
Nara-Narayanas to that forest. They would then help Agni to burn the forest. Agni waited for 
the time to come. At that time the Pandavas were living in Indraprastha with Sri Krsna. When 
the heat became unbearable ther Arjuna and Krsna came to the banks of river Yamuna. Hearing 
about the arrival of Krsna and Arjuna who were none but the incarnations of Narayana and 
Nara, Agni disguised as a Brahmin approached them and requested them to help him to burn 
the Khandava forest. Agni added that any attempt of his to burn the forest was always foiled 
by Indra who would send a heavy downpour of rain to quench the fire because Taksaka, an 
intimate friend of Indra, was living there. 

To gain his end Agni gave Arjuna an arrow-case which could never be empty, a chariot 
bearing a monkey flag, four white horses adorned with gold chains and also the famous 
Gandiva bow. To Sri Krsna he gave the Cakrayudha or the divine wheel-weapon. (All these 
military equipments were once given to Agni by Varuna.) When all these were given to them 
Krsna and Arjuna got ready to help Agni to burn the forest. Agni started burning the forest, 
Indra at once sent a heavy downpour of rain and Arjuna created a canopy of arrows above the 
forest preventing the rains from falling on the forest. Agni carried on his work undisturbed, 
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the forest was burnt and Agni was cured of his indigestion. 

As an inaugural procedure to the great Rajasuya which Dharmaputra performed at 
Indraprastha his four brothers Bhima, Arjuna, Nakula and Sahadeva conducted a victory 
march to the four different sides of the kingdom. Sahadeva who turned south conquered 
many kings including Dantavaktra Bhismaka and reached a country called Mahismatipura. 
There he had to encounter a powerful king ailed NTla. Before long there broke a fire in his 
camp. Disheartened, Sahadeva prayed to the God, Agni, for help. It was then that Sahadeva 
came to know about the ties between Agni and Nila. 

King Nila had a beautiful daughter named Sudarsana. Once when she was talking to her 
father after having entered the Agnihotra Agni fell in love with her. From that day onwards 
Agni became dreamy about the beautiful lips of Sudarsana. It reached a stage when Agni 
would burn only if it was blown by the lips of Sudarsana. This ended in Agni marrying 
Sudarsana. After the marriage Agni lived in the palace of his father-in-law, King Nila, as a 
useful ally. It was at this time that Sahadeva came to conquer Nila. But Agni knew that for the 
proper conduct of the Rajasuya of Dharmaputra his father-in-law has to surrender to Sahadeva 
and so advised his father-in-law to do so. What appeared to be a difficult problem was thus 
easily solved. 

Once Agni and Indra thought of testing how strong and deep was the sense of charity in 
Emperor Sibi. Indra took the shape of a hawk and Agni that of a dove and the dove flew and 
dropped down into the lap of the Emperor who was at that time doing a yaga. The hungry 
hawk came chasing its prey and finding the dove in the lap of the Emperor said : "O King, is 
it proper on your part to withhold my food from me, and keep it in your lap?"Hearing this Sibi 
replied : "This dove has sought refuge in me. It is my duty to give it protection. If it is only 
food you want I shall give you food." Sibi then offered many things including his kingdom to 
the hawk in return for the dove. But the hawk refused them all and finally agreed to accept an 
equal weight of flesh from the body of the Emperor. Sibi without any hesitation cut a portion 
of his thigh and weighed it against the dove in a scale. The dove weighed more and the 
Emperor started putting more and more flesh from his body to make the weight equal. But the 
dove always weighed more and at last the Emperor said he would weigh himself against the 
dove. As the weak and fleshness Emperor was about to get into the pan of the scale Agni and 
Indra emerged from the bodies of the dove and hawk and appeared before the Emperor. They 
blessed him and immediately took him to heaven. 

The occasion is when sage Visvamitra is taking Rama and Lakshmana to the forests to 
give protection to the sages against the demons. They reached the place where Ahilya lay as 
a stone cursed by Gautama. Visvamitra told them the story: "It was here that the great sage, 
Gautama, lived with his beautiful consort, Ahilya. Once Indra had an intercourse with her 
privately and Gautama coming know of the misdeed cursed her and turned her into stone. By 
the curse of the same sage Indra lost his testicles. Greatly aggrieved by this loss Indra prayed 
to god Agni for help and on the advice of Agni the Devas removed the deformity by placing 
a goat's testicales instead." 

Sage Bhrgu was living with his wife Puloma in his airama. Puloma became pregnant. 
One day when Bhrgu wanted to go out for a bath in the river he asked Agni to keep a watch 
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over his pregnant wife. There was a demon by name Puloma who was once in love with 
Puixna. On this particular day Puima entered the airama to see his former love. When he 
entered the asrama Puloma saw Agni there burning with a brilliant flame in the fire-pit. Puloma 
said: "O god of fire, if I ask you a question you must give me an impartial reply. I was in love 
with this Puloma and I had accepted her as my wife spiritually. But, then, her father gave her 
to Bhrgu. Who, then, is the true owner of Puloma?" Agni was afraid of Bhrgu. Yet he explained 
the position honestly. "It is true that Puloma has merried Bhrgu. But he has not married her 
according to Hindu rites." Hearing this the demon changed himself into the shape of a swine 
and carried away Puloma.On the way Puloma delivered a male babe and it fell on the ground. 
The boy was named Cyavana. It was this boy that became later on the famous Cyavana 
Maharsi. Even at birth the boy was brilliant as the Sun to look at and Puloma, the demon, 
noticing the unusual brilliance of the child left the mother and child on the way and fled 
frightened. Puloma returned to the asrama carrying the child weeping profusely all the way 
and creating a lanchrymal river called Vadhusaras. As soon as she entered the asrama the 
angry sage asked "Who told Puloma that you are my wife?" Puloma then told her husband all 
that happened there and Bhrgu called Agni went away and hid himself. The absence of Agni 
created chaos in all the three worlds; Heaven, Earth and the Nether-world. A deputation of all 
the afflicted people waited upon Brahma and Brahma modified the curse and declared that all 
that Agni touched would become pure. Agni was consoled and he started his work as usual. 

Many important events took place while Agni was underground cursed by Bhrgu. It was 
during that time that Parvati cursed all the Devas and the Devas were defeated by the asuras 
(demons). The necessity of a warrior capable of defeating the asuras arose then. The idea of 
creating Lord Subrahmanya came up and Brahma said that only Agni could help them in this 
matter since Agni was the only one who escaped from the curse of Parvati, being underground 
at the time of the curse. The Devas started a vigilant search but Agni was not to be found. 
Agni was then hiding inside the ocean. The ocean was getting hot and the animals living there 
found their life unbearable. Frogs went to the devas and told them where Agni was hiding. 
Enraged at this Agni cursed the frogs saying that they would never be able fo find the taste of 
anything. Frogs went weeping to the devas who in turn blessed the frogs saying that they 
would acquire the ability to move about easily in any darkness. Agni changed his place of 
hiding and went and hid in a big banyan tree. An elephant going by that way found him out 
and informed the devas; knowing this Agni cursed the elephant saying that its tongue would 
go deep inside. But the devas blessed the elephants saying that the position of the tongue 
would never be a hindrance to free eating and that elephants would be able to eat anything 
and everything. Agni left the banyan tree and hid himself in the hollow of Sami tree. A little 
bird living in that tree gave information to the devas and the devas found him out before he 
got time to leave the place. Agni cursed the bird saying that its tongue would always be 
curved inside and the devas blessed it saying that the curvature would help it to sing beautiful 
songs. Since Agni was found out from Sami tree this tree became sacred. Since this finding 
out of Agni the Puranas mention that Agni was born from the &ami tree. The Devas then 
requested Agni to help of them to create a son capable of conquering the demons. 

At that time Varuna performed a yaga. All the dikpalakas (zone guardians of the universe) 
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including Siva participated in the yaga. Seeing the beautiful wives of the segas Siva had 
emission. Taking the semen in his hand he put it into the fire. Agni carried it to Ganga and 
requested her to take it for conception. Though she at first refused she took it, became pregnant 
and finally delivered a male child whom she threw into the forest Saravana. It was this child 
who became known as Karttikeya or Subrahmanya later on. (Chapter 85, Anusasana Parva, 
M.B.). 

While Nala was going to the wedding of Damayanti Indra, Agni, Varuna and Kala accosted 
him on his way and asked him to go as a messenger of theirs and advise Damayanti to marry 
one of them. Nala did so but Damayanti was adamant and said she would marry none other 
than Nala. So all the four gods appeared as Nala in the wedding hall. Damayanti who was 
confused prayed that she should be shown the real Nala. The gods then changed into their 
original forms and blessed Nala. Agni said he would come and help him the moment he 
wanted him. Thus, Nala became a good cook and Nala Pacakam (Pacakarh = cooking) became 
famous. Even now it is a synonym for good cooking. 

There was once a danava called Danu. He had two sons named Rambha and Karambha. 
They had no children and tormented by this they went to Pancanada and started doing penance. 
Rambha sat in the centre of Pancagni (five fires) and Karambha in water to do penance. Indra 
afraid of the severe and powerful tapas of the two took the form of a crocodile and killed 
Karambha who was doing penance in water by dragging him down to the water. Bereaved 
Rambha started to commit suicide by jumbing into the fire. God Agni appeared before him 
then and asked him what he wanted. Rambha then said that he should get a son who would be 
famous as a warrior in all the three worlds. Agni agreed. Rambha then said that he should get 
a son who would be famous as a warrior in all the three worlds. Agni agreed. Rambha on his 
way back saw voluptuous she-buffalo and married her at yaksa kavata. They lived a happy 
married life and one day a he-buffalo envious of their life attacked Rambha and killed him. 
Grief-stricken Rambha's wife jumped into the funeral pyre and committed suicide. Then from 
the fire arose a demon named Mahisasura (Mahisa = Buffalo. Asura = Demon). This buffalo- 
demon became a terror to all in the three worlds later on. (Chapter 5, Devi Bhagavata). 

Bhagavan Ahgiras did penance in his own asrama and became more brilliant than Agni. 
The whole world was submerged in his brilliance. Agni felt a bit depressed at this. Agni 
argued that it was not proper on the part of Brahma to give anybody else more brilliance than 
himself. So as a protest against this Agni disappeared from the world. Even Angiras was 
annoyed at Agni's disappearance and so he went and consoled Agni and took him to Brahma. 
Brahma declared that henceforth the world would recognize Agni as the father and Angiras as 
his son. Thus, Agni got the first place in effulgence. This is a story told by a sage Markandeya 
to Dharmaputra. 

On their way to the forest sage Visvamitra took Rama and Laksmana to Siddhasrama. 
The sage explained to the princes the importance of that asrama. He said : "Mahavisnu lived 
in this asrama for a number of years. It was at that time that the Emperor of the asuras (demons), 
Mahabali, son of Virocana, was ruling the world conquering even the devas. After having 
conquered all the three worlds Mahabali decided to conduct a yaga. A deputation of the 
Devas headed by Agni then waited upon Mahavisnu and Agni said: "O Lord, Mahabali has 
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commenced a yaga and before it is finished you should go to his and do something for the 
benefit of the devas". I was at this request of Agni that Mahavusnu took the form of Vamana 
and sent Mahabali to the nether-world 

Repenting for his act of killing Vrtra Indra unknown to anybody went and hid in a lotus 
in the Manasa Saras (Lake Manasa). Perplexed by the disappearance of their leader the devas 
brought Nahusa from the Earth and made him their leader. Nahusa became very proud and 
arrogant of his new position and tried to make Indrani his wife. Indrani went to Brhaspati for 
help. Brhaspati commanded Agni to go and find out Indra. Agni searched for him in forests, 
rivers and oceans. At least he went to Manasa Saras and searched among the lotuses. There he 
found Indra hiding in a lotus and Brhaspati was duly informed. Then Brhaspati gave Indrani 
some clever directions to kill Nahusa and Nahusa was killed (see Agastya). There is a story in 
Santi Parva, Chapter 28, of how Agni took for himself a quarter of the sin which Indra acquired 
because of his killing Vrtra, a brahmin by birth. 

After the great Kuruksetra battle the Pandavas went again to Kuruksetra alongwith Sri 
Krsna. On their way Krsna showed them the Parasuramahradas and narrated to them several 
stories of Rama. Reference to Agni comes when Krsna explains the reason why Parasurama 
cut off the thousand hands of Karttaviryarjuna. It was at the time when Karttaviryarjuna was 
ruling the three worlds by his might that Agni and asked for alms from him. Karttavirya gave 
Agni mountains and forests for his food which Agni burnt and ate. In one of the forests was 
the asrama of sage Apava and that also was burnt. Enraged at this the sage cursed Karttavirya 
saying that his thousand hand would be cut off by Parasurama. Though the curse was not 
seriously minded by the king then, it so happened that before long Karttavirya had to encounter 
Parasurama in a battle when the children of the king stole a sacrificial cow belonging to 
Jamadagni, father of Parasurama. In the battle all the thousand hands of Karttaviryarjuna 
were cut off by Parasurama. 

Once the wives of the Saptarsis (seven Saints) attended a yaga where Agni was also 
present. Agni fell in love with them but knowing it to be futile to make any attempt to fulfil his 
desire he went to the forests dejected. Svahadevi, daughter of Daksa was for a long time 
craving to marry Agni and she decided to take advantage of the opportunity thus offered. 
Disguising herself as the wife of Angiras, one of the seven saints, she approached Agni and 
sai : "O Lord, I am Siva, wife of Angiras. We were all excited when you darted cupids' arrows 
against us and they have now selected me to come to you for fulfilling your desire". Agni 
believed her and took her as his consort. 

There was a once a sage called Dattatreya who had a son called Num. Nimi had a son 
and he died after thousand years. The bereaved sage performed a Sraddha which was attended 
by all devas. The feast was so sumptuous that the devas got indigestion after that. Consulting 
Brahma Agni prescribed a remedy for their indigestion. He said : "whenever you take any 
food make me also a participant in that. If you do so you will never get indigestion". That is 
why a very small portion of any cooked food is first thrown into the fire before given for 
eating. This story is part of Bhisma's oration to Dharmaputra on the origin of Sraddha (The 
ceremony conducted on the anniversary of the death of a person by his son). 

There was once a preceptor named Aveda. He got a disciple named Uttahga. One day 
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Aveda left his Asrama for a distant place leaving his disciple in charge of the management of 
the asrama. The preceptor was absent for a long time and his wife started making love to 
Uttanga. The dutiful disciple strongly objected to this. When Uttanga completed his course of 
study under Aveda he enquired what he should give to his preceptor. The preceptor directed 
him to his wife. The wife who bore a grudge against Uttanga resolved to tease him and said 
that he should go to King Pausya and beg of him the earnings worn by his wife. Uttanga 
started immediately and getting the earnings was coming back when on the way Taksaka 
wrested the ornament from him and went and hid in the nether-world. Uttanga followed 
Taksaka and there Agni in the form of a horse appeared before him and asked Uttanga what 
he wanted. He replied that he wanted to subdue all the serpents in the nether-world. Agni then 
advised him to blow thro* the nostrils of the horse. As he did so flames burst forth from all the 
openings of the horse making the nether- world hot and smoky. Taksaka was frightened and 
he at once gave back the earnings to Uttanga. Uttanga was again worried for he had very little 
time to carry the earnings to the preceptor in time. Here again Agni helped him by carrying 
him swiftly on his back to the asrama. When the preceptor and his wife found that Uttanga 
had carried out their wish they blessed him. 

Once there arose of misunderstanding between Brhaspati and Samvarttaka, sons of 
Angiras. Brhaspati went to devaloka as priest while the other remained in the world as a mad 
saint. At that time a King called Marutta invited Brhaspati to officiate as priest for a yajna of 
his. But Brhaspati refused to accept it. Narada saw Marutta in despair and told him thus: "You 
go to Kaii (Benares) and there at Puradvara place a dead body and wait there. Samvarttaka, 
Brhaspati 's brother will come and reprimand you. Without minding his scoldings follow him 
and request him to become the chief priest for your .yaga. He will then ask you who advised 
you to do like this. Tell him that Narada do tell him that Narada is hiding inside Agni". 
Hearing this Marutta went to Kasi and did all as directed. Samvartta agreed to become the 
priest but wanted Marutta to bring some gold from Kailasa before that. Marutta brought that 
also and the yajna started. Brhaspati when he came to know of all these developments became 
sorry for his refusal first and decided to become the priest of Marutta for his yaga. It was Agni 
who carried this message of consent to King Marutta. Thus, Marutta's yajna was performed in 
a grand way. 

At the time of Khandava dahana (burning of Khandava forest) Agni gave Arjuna the 
famous Gandiva bow which Varuna had given him. After the great Mahabharata battle Agni 
took back this bow from Arjuna. The Pandavas at the fag end of their life started on a pilgrimage 
to the south with their consort Pafichali. Marching along slowly they reached the shores of 
Aruna Samudra (Aruna Ocean). Arjuna had with him then the Gandiva and also the arrow- 
case which never becomes empty. When they reached the shores of the ocean Agni blocked 
their way standing before them in the form of a huge mountain and said, "O Arjuna I am god 
Agni. It was I who gave this famous Gingiva bow to you. The bow belongs to Varuria. So 
please throw it into the ocean and proceed on your way". On hearing this Arjuna threw both 
the bow and the arrow-case into the ocean and continued the march. 

(1) Svahadevi, wife of Agni, gave birth to three sons, named Daksinam, Garhapatyam 
and Ahavaniyam. (Chapter 9, Devi Bhagavata). 
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(2) Agni, the God of fire, got three sons by his wife Svahadvi named Pavaka, Pavamana 
and Suci. These three sons had all together forty-five sons. These forty-five grandsons, 
three sons and Agni himself constitute the forty-nine Fires mentioned in the Puranas 
(Ahgirasm). 

(3) Nlla, the monkey, is born of Agni. (Sarga 41, Chapter Kiskindha, Ramayana). 

(4) Dhrstadyumna, the great archer, was born of Agni. (Sloka 126, Chapter 67, Adi Parva, 
M.B.). 

(5) Subrahmanya was born as the son of Agni. (Chapter 225, Vana Parva, MB.). 

(6) Agni the God of fire, loved all, Prajapatis like his sons. (Chapter 85, Anusasana Parva, 
M.B.). 

(7) The sage, Bhrgu, was born from Agni. (Sloka 8, Chapter 5, Adi Parva, M.B.) 

(8) All Devatas are Agni himself. (Sloka 109, Chapter 85, Anusasana Parva, M.B.) 

(9) God Agni loved God Skanda more than anybodyelse. (Chapter 226, Vana Parva. 
M.B.) 

(10) At the time when Sri Rama after killing Ravana was putting Sita to a purity test by 
throwing her into the fire. Agni witnessed that Sita had done no wrong and was pure 
and chaste as before. (Sloka 28, Chapter 201, Vana Parva, M.B.). 

(11) In the beginning Brahma created the universe. There was no death then the Earth 
became over-crowded. Brahma got worried and he sent fire from his body to burn all 
beings. The world was on the verge of extinction when Lord Siva intervened and 
requested Brahma to withdraw Agni and create the god of Death. (Chapter 52, Drona 
Parva. M.B.). 

(12) Agni is one of the Asta Vasus which are eight in number. The others are : Apa, Dhruva, 
Soma, Dharma, Anila, Pratyusa and Prabhasa. (Chapter 15, Visnu Purana). 

(13) Suci, son of Agni, born of Svahadevi is Badavagni himself. (Chapter 20, Agni Purana). 

(14) The God, Agni, uses a spear as his weapon and the vehicle he uses is a goat. (Chapter 
51, Agni Purana). 

(15) The sage, Agastya, converted the Visnu idol at the Kuttalam temple into one of Siva 
and when people around started an agitation Agastya sent forth flames of fire through 
his eyes. (Sura Kanda of Skanda Purana). 

(16) Agni was born to Pururavas as a son named Jatavedas. (Chapterl4, Navama Skandha 
of Bhagavata). 

(17) The Devas wanted help to clean their hands when oblated materials stuck to their 
hands and Agni created from water three sons named Ekata, Dvita and Trita for this 
purpose. Of these Trita fell into a well while drawing water. Seeing him fall the demons 
closed the well but Trita broke the top and came out. (Sukta 52, Anuvaka 10, Mandala 
1 of Rgveda). 

(18) Once the earth looked like heaven because of the innumerable celestial beings who 
came to earth in search of Agni. (Sukta 65, Anuvaka 12, Mandala 1 of Rgveda). 

(19) The Sun hands over his effulgence to Agni in the evening and takes it back from him 
in the morning. (A fact from Sruti— Sukta 71, Mandala 1 of Rgveda). 

(20) For making fire for the sacrificial ceremony the sages use two Arani sticks (These are 



Copyrighted material 



20 AGNI 



two pieces of wood, one upper and another lower, and fire is produced by attrition). It 
believed that the sages get the strength to produce fire from it through Vyana, one of 
the forms of Vayu (air). So Rgveda describes Agni as the son of Vayu. (Sukta 112, 
Anuvaka 16, Mandala 1). 

(21) In the times of the Rgveda Agni was worshipped as a God. (Sukta 1, Anuvaka I, 
Mandala 1, Rgveda). 

(22) Lord Siva entered into an eleborate and long conjugal play for creating Subrahmanya. 
Hundred years went by and still the preliminaries never ended. The universe was on 
the verge of a collapse and so the Devas decided to send Agni to put a stop to this 
libidinal play of Siva. But Agni was afraid of Siva and therefore absconded and hid 
himself in the ocean. The ocean became hot and the water-animals unable to bear the 
increasing heat went and informed the Devas of Agni 's hiding place. Agni cursed 
them all saying that all of them would go dumb. He then went to the Mandara mountain 
in the shape of an owl and hid there. But the Devas went there also and picked him 
up. Agni then by his terrible heat stimulated Siva into action. Siva threw his semen 
into Agni and Agni poured it into Gahga delivered a child which later on became 
Subrahmanya. (Tarahga 6, Lavanakalarhbaka of Kathasaritsagara). 

Agni stands next to Indra in importance in the Vedas. Because Agni was indispensable 
for yagas the care of Agni became very important. According to the Rgveda the birth of Agni 
is different. Born of the clouds Agni reaches the earth as lightning. Then Agni forsakes its 
form and becomes, invisible. It was Matarisva who gave form to Agni and gave him to the 
Bhrgu family. From that day onwards it became possible to produce fire and the Rgveda 
describes how Agni is produced by sages by the use of Arani sticks. The main job of Agni is 
to receive the oblations from Devas when they conduct yagas. 

THE AGNEYA-PURANA 

The Puranic literature, which must have originated in the later Vedic period, has in all ages 
been connected with the life of the common people much more intimately than the Vedic. 
Like a living organism it has undergone changes from time to time with the changes in the 
social and religious life to the people and has thus been able to preserve to an appreciable 
degree materials for the study of popular life in ancient and mediaeval India. Although it is 
highly gratifying to see that this literature has grown in extent by the addition of numerous 
new works which the different sectaries composed at different times from different places, it 
is equally discouraging to find that a good number of the Puranas, including some of the 
principal ones, came to be substituted by comparatively late works bearing the same titles. As 
examples of such replaced works we may name the Brahma, Brahma-vaivarta,Garuda and 
Agneya-purana in particular. Of these four principal Puranas, the first was an ancient and 
widely popular work quoted profusely by the Smrti-writers and belonging most probably to 
the Brahma-sect, but it has been replaced by the present Branma-pu/ana, a spurious Vaisnava 
work compiled in Orissa not earlier than the beginning of the tenth century A.D. The Brahma- 
vaivarta-purana also was, like the Brahma, an early work glorifying Brahma and belonging to 
the Brahma-sect, and the Garuda-purana was probably a Saiva work. But the present Brahma- 
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vaivarta and Garuda-purana, which have successfully eclipsed the earlier works of the same 
titles, are both Vaisnava works of comparatively late dates.Unfortunately no manuscript of 
the earlier Brahma-vaivarta and Garuda-purana has been discovered as yet, and it is almost 
certain that these three works have been lost for ever. 

As to the Agenya-purana we were so long under the impression that this work also had 
the same fate as the other three, being driven to extinction by the present Agni-purana, which 
has been found to be an apocryphal work of the ninth century A.D. But fortunately our 
impression has been falsified by our recent find that his genuine Agneya-purana in still surviving 
under a different title, viz., 'Vahni-purana'; and it is our object in the present paper to prove 
the identity of the two works by all the evidences in our possession. But before we enter into 
a detailed discussion of the various problems connected with this Agneya-purana, which we 
call geniune, we should state why we have named it as 'Agneya-purana' and not as 'Agni- 
Purana', a title which is so familiar to us at present and with which all the printed editions of 
the apocryphal Purana proclaimed by Agni have been named. 

THE TITLE * AGNEYA-PURANA' EXPLAINED 

The glance over the difference lists of eighteen Puranas contained in various works, will 
show that 'the Purana proclaimed by Agni was, in the great majority of cases, called 'Agneya' 
Purana and not 'Agni-purana'. The comparatively early writers, such as Madhvacarya, 
Vallayudha, Devanabhatta and others, who had occasion to refer to or draw upon this Purana, 
named it almost invariably as 'Agneya-purana'; and among the later Smrti-writers also the 
name 'Agneya-purana' is more popular than the ' Agni-purana' . In the manuscripts of the so- 
called Vahni-purana the title 'Agneya-purana' occurs in the final colophons as well as in 
some of the chapter-colophons, whereas, the title 'Agni-purana' is not found even once. The 
spurious Agni-purana, which, from its very origin, aimed at occupying the place of the earlier 
'Purana declared by Agni' by imitating the title, form and extent of the latter, invariably calls 
itself 'Agneya-purana' or 'Agneya Mahapurina' in the body of the text as well as in the 
colophons. So, it is evident that the earlier Purana declared by Agni and known to the works 
and authors mentioned above, was originally named and reputed as 'Agneya-purana' and 
that it was much less frequently that this work was called 'Agni-purana' by certain writers. 
Under these circumstances we have preferred the title 'Agneya-purana which is not only 
genuine but also distinguishes our present work from the apocryphal Agni-purana now 
available in more printed editions than one. 

THE IDENTITY OF THE VAHNIPURAN A AND THE GENUINE AGNEYAPURANA 

It has already been said that the genuine Agneya-purana is still continuing its existence 
under the title 'Vahni-purana'. But M. Winterniz, R. L. Mitra and others failed to understand 
the real character of the so called Vahni-purana now existing in Mss, and took it to an Upapurana 
of minor importance. That the idea of these scholars about this so called Vahni-purana is 
entirely erroneous, can be established by various evidences, which show definitely that it is 
this so called Vahni-purana which is the same as the genuine Agenya-purana known to the 
extant Puranas and the Smrti-writers. 
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The Agneya-purana, also designated on rare occasions as 4 Agni-purana\ 'Vahni-purana', 
'Vahnija', 'Vahna' has invariably been named in all the available lists of eighteen Puranas 
and was thus an ancient work of unquestionable authority. By way of characterising the 
different Puranas and praising gifts of Mss. of these to worthy Brahmins, the Matsya and the 
Skanda-Purana say about this Agneya-purana. 

"That (Purana-people) call 4 Agneya' which was spoken out by Agni to Vasistha in 
connection with the affairs of the Isana-kalpa. This (Pur an a) of 16,000 (Granthas or &lokas) 
yields the fruits of all sacrifices to one who prepares a copy of it and gives it away in the 
prescribed manner in the month of Margasirsa after furnishing it with a lotus made of gold 
and a cow made of sesamum". 

The Saura-purana (9.25) also says: 

"The fruit of the Rajasiiya sacrifice accues eternally (to him who) chances to give the 
Agneya (Purana) on the first lunar day to (a Brahmin) who maintains the sacred fire 

(ahitagni)". 

The Padma-purana, Uttara-khanda includes the Agneya among the Tamasa Puranas which, 
according to the Matsya and the Skanda-purana (Prabhasa-khanda), glorify Agni or &iva, and 
the §iva-rahasya-khanda (2.34) of the Sarhkara-samhita of the Skanda-Purana declares the 
Agneya-purana to be a work in praise of Agni (agner agneyam ekakam). From these statements 
of the different Puranic works we deduce the following details about the peculiar features of 
the 'Agneya Purana": 

(a) This work praised Agni as the highest deity; 

(b) it deal with the sacrificial rites and conduct of Ahitagni Brahmins and was specially 
meant for them; 

(c) it was concerned with the events of the Isana-kalpa; 

(d) it was spoken out by Agni to Vasistha; and 

(e) it consisted of 16,000 Granthas or SI okas. 

An examination of the present Vahni-purana, however, shows that this work contains 
only some of the features mentioned above, and not all. It praises Agni as the highest and 
most benevolent deity in some of its chapters including the opening ones and takes Brahma, 
Visnu, Siva and others to be his different forms; it speaks highly of the Agnihotrins and their 
Vedic studies and sacrificial rites, which are said not only to yield the merits of visiting all the 
holy places, making gifts, observing fasts, and doing all other pious acts but also to lead to the 
state of Brahma and in Chapters 3ff, it introduces Vahni as speaking on the religious duties 
(dharma) of the Brahmin sacrificers (agnihotrin) as well as on the methods and rsults of 
performing different kinds of sacrifices. On the other hand, there is no mention of the Isana- 
kalpa anywhere in the whole work; in a few chapters from the beginning we find Vahni (also 
called Agni and Pavaka-Fire) speaking to Marici about the sacrificial rites and duties of the 
Agnihotrins, whereas, Agni is said to have spoken to Vasistha on Vaisnava 'Kriya-yoga' as 
late as in Chapter 28, and the extent of this work, as we have it now, is found to be about 
12,000 Granthas or Slokas. 

This partial compliance of the 4 Vahni-purana with the above-mentioned features of the 
4 Agneya Purana' naturally raises doubt about the identity of the two works, and this doubt is 
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strengthened all the more by the apocryphal Agni-purana in which Agni is found to speak to 
Vasistha from the very beginning and which always calls itself 'Agneya Purana' or 'Agneya 
Mahapurana' and says (272.10-1): 

"The Agneya (Purana) is that which was spoken out by Agni to Vasistha. One, who 
makes a copy (of this work) and gives it away in the mouth of MargaSirsa, becomes the 
giver of all (things). (The work) has 12,000 (Granthas or Slokas) and enlightness (people) 
in all the lores.". 

Although the word ' sarvavidyavabodhanam' in the above lines shows definitely that 
this description aims at characterising the apocryphal Agni-purana itself which claims to be a 
' vidyasararh puranam' (1.13) and deals with the different branches of learing, the title 'Agneya 
Purana' and the occurrence of the interlocution between Agni and Vasistha throughout the 
whole Purana tend to create an impression that it is this Agni-purana, and not the Vahni- 
purana, which is the same as the 'Agneya' Purana described by the Matsya, Skanda, Saura 
and other Puranic works mentioned above. But this impression is totally set aside by Vallalasena 
who clearly distinguishes between two ' Agneya' Puranas - one genuine and the other spurious. 
He profusely draws upon the genuine Agneya-purana in his isxna-sagara and Adbhuta-sagara 
but rejects with contempt the other Agneya-purana as well as the spurious Tarksya (i.e. Garuda). 
Brahma, Vaisnava and Linga, saying: 

"The other Tarksya Purana, Brahma (Purana) and Agneya (Purana), and also the Vaisnava 
Purana of 23,000 (Granthas of &lokas) and the other Linga Purana of 6,000 (Granthas 
of Slokas) - (all these works are marked) by (topics on) initiation, consecration, salvation 
of Pasandas (Tantriks) and testing of gems, by fictitious genealogies, by lexicography, 
grammer, etc., and by irrelevant and mutually contradictory statements: Finding people 
to be deceived by (followers of) of Minaketana and others who are hypocretes, heretics 
and pseudo-ascetics, I have rejected with contempt all (these works)". 
The contents of the spurious Puranas, as given by Vallalasena in the lines quoted above, 
show definitely that by the spurious 'Agneya 1 and 'Tarksya' he means the present Agni and 
Garuda-purana which deal with all the subjects mentioned by him, have Tantric (Pasanda) 
elements to a very great extent, and are comparatively late works. 

As to Vallalasena's numerous references to and quotations from the genuine 'Agneya- 
purana' or 'Agni-purana' in his Dana-sagara and Abdhuta-sagara, only a very few scattered 
lines are found in the present Agni-purana, whereas, the great majority of them, including the 
extracts of various lengths, are traceable in the present Vahni-purana with the same order of 
verses as in Vallalasena's works. In a good number of these quotations, often consisting of 
large extracts or even entire chapters, the interlocutors have been given as Vasistha and king 
Ambarisa, some works such as 'kuru&ardula', 'vira', 'rajan', 'nrpa', 'rajendra', etc., have 
been used in the Vocative cases, and mention has been made of the following stories and 
topics: killing of HiranyakaSipu (hiranyakasij.u-vadha), defeat of Sakra (Indra) in his fight 
with Ravana (ravana-yuddhc sakra-parajaya), Trijata's dream (about the fate of Havana and 
his capital-trijata-svapna), and birth of Vamana (vamanotpatti). It is interesting to note that 
the present Vahni-purana has all these interlocutions, words, stories and topics together with 
the relevant verses quoted by vallalasena, whereas, the present apocryphal Agni-purana contains 
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none. This is highly remarkable and shows definitely that the genuine Agneya-purana, used 
by Vallalasena, is the same as the work now going by the name ' Vahni-purana*. The identity 
of these two works is also supported by another fact which is stated below. Going to explain 
why he did not draw upon all the Puranas and Upa-Puranas dealing with gifts, Vallalasena 
expresses his deep hatred to Tantricism and says clearly that he avoided quoting verses from 
those Puranas, or parts thereof, which were influenced by Tantricism. Thus, Vallalasena says, 
the Bhavisya-purana was utilised by him up to the chapters on Saptami (-kalpa), while he 
rejected those on the Astami and Navami (-kalpa) owing to their imbibing Tantric influence, 
the spurious Tarksya, Brahma, Agneya, Vaisnava and Lihga were scornfully rejected by him 
in toto, because the Tantriks compiled these works for misleading the masses and were trying 
to propagate their own ideas, rites and customs through these; and the Devi-purana, 'which 
was excluded from the lists of Puranas and Upa-Puranas due to its treatment of sinful acts', 
was rejected by him because of its Tantric character. But it is remarkable that he expresses no 
such feeling about the genuine Agneya-purana which he extensively utilises in his Dana- 
sagara and Adbhuta-sagara. So, it is sure that the Agneya-purana drawn upon by him did not 
contain any trace of Tantricism; and in this respect the present Vahni-purana does not differ in 
the slightest degree from the genuine Agneya-purana of Vallalasena. 

The above identification of the genuine Agneya-purana with the extent Va/inipurana 
also supported by the references to and quotations from the 'Agneya' or 'Agni-purana 1 
contained in many other works, viz., Anandatirtha Madhva's Brahmasutra-bhasya, 
Halayuddha's Brahmana-sarvasva, Devanabhatta's Smrti-candrika, Hemadri's Caturvarga- 
cintamani, Candesvara Thakkura's Krtyaratnakara, Madhavacaya's commentary on the 
Parasara-samrti, Sulapani's Sraddha-viveka, Tithi-viveka and Durgotsava-viveka, Vidyapati 
Upadhyaya's Ganga-vakyavati, Rudradhara Upadhyaya's Varsa-krtya and Sraddha-viveka, 
Vacascpati Misra's Tirtha-cintamani, Ganapati's Gahga-bhakti-tarahgini, Narasirhha 
Vajapeyin's Nityacarapradisa, Srinatha Acarya-cudamani's Krfya-faftvarnava, Raghunandana's 
Smrti-tattva, Gopalabhatta's Hari-bhakti-vilisa, Rupa Gosvamin's Ha* -bhakti-rasamrta-sindhu, 
Anantabhatta's Vidbana-parijata, Nilakantha's Acara-mayukha, Visnubhatta's Purusartha- 
cintamani (Kalakhanda), and so on. In some of the extracts quot.d in these words there is 
mention of the topics (such as the Brahmin's lament after his son s death caused by Dasarath) 
and the speakers, viz., (i) suta (speaking to the sages) (ii) Vasi« ha (speaking to Ambarisa), 
(iii) Visnu (speaking to Gariga), and (iv) Surya, and the words 'kurusardula', 'rajan', 'rajendra' 
and 'nrpa' (all pointing to King Ambarisa as the addressee) have been used in the Vocative 
Case. It is reasurring to say that most of these references and quotations can be traced in the 
present Va/ini-purana, whereas, the apocryphal Agni-purana has only a very few of the quoted 
lines and contains none of the speakers and words mentioned above. The changed contexts, 
position, arrangement, and texts of these few lines, found common between the present Agni- 
purana and the quotations made from the genuine Agneya, leave no scope for doubt about 
the fact that these lines, as also many others, have been retained here and there by the present 
Agni-purana from its earlier prototype. 

We have seen above that, so fas as the evidence of the Smrti writers and others goes, the 
present Vohni-purana is the same as ther earlier Agneya-purana known to and utilised by 
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these writers. It is for this unity of the two texts that the same verses are sometimes ascribed to 
the 1 Agneya' or 'Agni purana" in some places and to the 'Vohni-purana' in others, and that 
the reading 4 Agni-purana' is found to occur in place of ' Vihrn-purana' in some Mss. of a 
particular Smrti work. 

The title of the Vahni-purana need not be taken to go against the above identification. 
This title occurs only in the chapter-colophons, and that also, not in all. In the body of the text 
of this so called Vahni-purana the work has been called "Agni-sarhjfiita Purana (and not 
"Vahni-samjnita-purana" or " Vahni-purana"); and the name "Agneya" occurs in the final 
colophons of its two complete Mss. as well as in the colophons of Chaps. 1-3 and 64 of all the 
three Mss. we have been able to consult. That this so called Vahni-purana was traditionally 
known as Agni-purana even to the scribes of the Mrs. of this work, is also known by the 
occurrence of the syllables 'srfaj-' or 5.' (all being abbreviations for the name 

'^P'H^M') in the upper corner of the left margin of the second page of all the leaves of all the 
three Mss. We have already seen that in some of the lists of eighteen Puranas the name 
-Vahni-purana", "Vahnija" or "Vahna" occurs in places of "Agneya." or "Agni." That this 
^Vahni-purana". "Vahnija" or M Vahna" is the same as the Agneya-purana is shown by Sridhara- 
svamin, Viraraghvacarya, Vijayadhvajatirtha and Sukadeva who, in their commentaries on 
the Bhagvatapurana, take the name "Vahna", occurring in the list of eighteen Puranas given 
in Bhagavata Purana xii. 13. 4-8, to mean the "Agneya" or "Agni-purana". 

As to the present extent of the Vahni-purana, which does not agree with that of the 
"Agneya" given in the Matsya and the Skanda-purana (Prabhasakhanda), it may be said that 
the Puranas themselves are not unanimous about the extent of the "Agneya" or "Agnt* known 
to them. We have already seen that according to the Matsya and the Skanda-purana 
(Prabhasakhanda) the Agneya consisted of 16,000 (Granthas of Slokas). The Dev/bhagavara 
(i. 3.9), the Reva khanda (1.36) of the Skanda-purana (V. iii), and the Revamahatmya also 
give the same extent of the "Agni-samjnita Purana" or "Agneya". But according to 
Bhagavatapurana xii. 13.5 and Brahmavaivarta-purana iv. 133. 14-5, the "Vahna" or "Agni- 
purana" (as the Agneya was called respectively in the two works) contained 15,400 (Granthas 
or Slokas l in Chapter 98 of the Bengal Mss. of the Padmapurana, Patalakhanda, the "Vahni 
Purana is said to have consisted of 15,000 (Granthas or Slokas) and the apocryphal Agni- 
purana, which aimed at replacing the Agneya Purana by assuming its title, form and extent, 
gives 12,000 (Granthas or Slokas ) as the extent of the "Agneya." So, it can hardly be deined 
that the extent of the Agneya-purana varied at different times and also perhaps in different 
localities, and that this variation was due to revisions and modifications to which the work 
was subjected from time to time. An attempt to trace in the present Vahni Purana the numerous 
verses and extracts ascribed to the "Agneya," "Agni Purana" or "Vahni Purana" in different 
works, revals that a good number of extracts and isolated verses, once found by Hemadri and 
others in the "Agneya" or "Vahni Purana", do not occur in the present text of the Vahni. So, 
either these untraceable verses and extracts have been eliminated from the text of the Vahni 
Purana, or Hemadri and others, quoting these verses and extracts, used a more extensive text 
of the work. 

From what has been said above it is clear that it was the Agneya-purana which came to 
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be known as Vahni-purana also. At the Fire-god, who is said to have spoken out this Purana 
to Marici, is called both "Agni" and "Vahni" and is addressed by Marici with the mention of 
both these names, the Agneya-purana could find no difficulty in getting popular under the 
title "Vahni-purana". From the evidence of Devanabhatta, Hemadri, Madhavacarya, Srinatha 
Acarya-cudamani, Gadadhara, Kamalakarabhatta and many others we learn that this new title 
came to be given to the Agneya-purana from a date not later than 1100 A. D. All these Smrti- 
writcrs quote profusely from a "Vahni Purana", and almost all these quotations, together with 
the names of the interlocutors mentioned therein, are found to occur in the present Vahni. 

Here we should like to explain why the Agneya-purana was looked upon as Tamasa, 
what led to the origin of the tradition that this work was declared by Agni to Vasisjha, and 
where and under what circumstances it first came to be known by its new title "Vahni Purana'. 

A careful examination of the present text of the Agneya Purana, as we have it under the 
title "Vahni Purana," shows that it is not a unified work written at any particular period of time 
but has come down to us through three main stages. It opens with a benedictory verse in 
which Agni (called Tejas) has been said to have a triple existence and to form unity in diversity. 
Without a word of introduction it then presents Vyasa, who narrates the topics of the Agneya 
Purana as follows: 

Suta, who was born of a mixture of ghee and coagulated milk (prsadajya) on the day of 
extraction of Soma juice during the sacrifice offered to Brahma at Puskara, once came to 
the Naimisa forest in course of his visit to holy places. At his sight the sages, living there 
and maintaining the sacred Fire, requested him to tell them about the method and results 
of visiting holy places. Consequently, Suta said that holy places are to be resorted to by 
Brahmins who are no longer to perform sacrifices, by Ksatriyas and Vaisyas who have 
lost all their belongings, by Sudras whose physical fitness has been badly affected by 
continued service, by sages who desire for final emancipation, and by celibate students 
who have been asked to do so by their teachers. Next, after mentioning that a householder 
is not entitled to visit holy places so long as he has to offer oblations daily to the sacred 
Fire and to render devout service to his parents, Suta praised the Agnihotrins and their 
devoted and regular service to the sacred Fire, saying: 

"All the different holy places (existing) in heaven, in the air, and on earth, Oh sages, are, 
it is true, perfectly equal (in merit) to the Agnihotra rite of one who is in the stage of a 
householder. 

"Pilgrimage has, Oh great sages, been prohibited by people of old to a bounteous, Fire- 
worshipping and sinless person who is entitled to perform sacrifices daily in his house. 

"There is no doubt that by offering oblations to the fire in proper time an Agnihotrin 
earns all the merits which have been said by sages to arise on earth from constant observance 
of fasts and practice of liberality to Brahmins. 

"Of that excellent Brahmin who duly offers oblations (to the Fire), no sin and illrepute 
exist. Remaining (engaged) in the duties of a Brahmin he attains the state of Brahma after 
enjoying heaven which is desired by gods. 

"By studying the Vedas, by having the body completely relieved of sins by performing 
sacrifices for (facilitating) the work of gods, by remaining (engaged) in his own Dharma, and 
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by being indifferent to the objects of senses, one attains the state of Brahma which consists of 
the best light. 

"By being faithful to his own Dharma and by offering ghee with food during Fire- 
worship, a Brahmin attains that state from which arises the universe, the stay of all, and into 
which it merges. 

The sages then desired to hear "the Purana named after Agni," referred to the five 
characteristic Puranic topics (viz., Sarga — primary creation, Pratisarga secondary creation, 
etc.), declared Agni to be the same as Surya and to be their deity, who, being visible, was most 
acceptable "like direct perception among the modes of proof," praised, him as being the soul 
of the universe and having "threefold power of creation, preservation and destruction, and 
requested Suta to tell them about the ancient Dharma in its entirety {puranam dharman akhilam) 
(Chapter I). Accordingly, Suta agreed to "speak on the topics of the Purana (after collecting 
them) from all &astras" and narrated the following story of Agni: 

Once Bhrgu became angry with Agni for some reason and rashly cursed him to be 
omnivorous. Consequently, the energy of Mahasvara was discharged in Fire, but, as it was 
indestructible, it could not be consumed by the latter. Being in distress on account of 
Mahesvara's energy Agni went to the Himalayas and transferred that energy to the river 
Ganga conceived, but, being unable to carry the child in her womb, delivered it on that very 
mountain. "That son of Fire remained there by covering the words with his lustre, (and) the 
latter got very much enraged at the sight of his son and immediately became invisible by 
restraining his own body." With the disappearance of the Fire-god there was great distress in 
the three worlds. The gods, being put to difficulty by the cessation of Agnihotra rites, went to 
Brahma with the sages and Gandharvas and requested him to remove the curse from Fire who 
was the mouth of themselves as well of Patriarchs, Yaksas and Raksases. They further informed 
Brahma that it was not possible for them to eat the impure oblations come out of the mouth of 
the Fire-god and that due to want of performance of Homa and practice of liberality they were 
waning with the loss of beings. Consequently, Brahma, with the gods and others in his train, 
made a thorough search for the Fire-god in the mountains, oceans, rivers, trees, creepers, etc., 
and at last found him lurking in a §ami tree. He eulogised the Fire-god in more than thirty 
verses, and the latter was pleased to appear in person and ventilate his grievances. Brahma 
listened to all these and said: 

"Hear my (words, which) I shall say for the good of all the worlds and not otherwise. 

"Whatever things, pure or impure, offered or not, will be touched by your flames. Oh 
Fire, will all be sanctified. 

"Being duly invoked by twice-born men with (the utterance of) this Mantra during eulogy, 
by pleased to immediately grant all the worlds (to the eulogisers)." 

As the mission of the gods was successful, they returned with full satisfaction, and Agni 
also entered the universe. 

Now, in course of time, Marici, son of Brahma, instituted a pompous sacrifice which 
abounded in food and drink and which was to be continued for twelve years. (Chapter 2.) 
This sacrifice was performed in the Krta age by a large number of qualified Brahmin priests, 
and in it Indra himself came with other gods to drink Soma juice. While the rite was in 
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session, the sages, who were officiating as priests, complained that Marici gave them enough 
of food and drink but no cows, horses, gold or women. Marici heard this and assured them of 
the fulfilment of their desires. He invoked the Fire-god and prayed to him for elephants, 
horses, chariots, woollen blankets, gold and other valuables from the Northern Kuru country. 
His prayer was immediately granted by the Fire-god, and he sages also attained complete 
satisfaction. Being struck with wonder at Marici's exploits, these sages praised the Vcdic 
sacrifices, appreciated their unparallelled power of yielding the best fruits, and wanted to hear 
from him "the best procedures and results of sacrifices", so that, being gratified with the offer 
of ghee, the Fire-god might grant to them all the desire objects as well as heavenly enjoyment 
and final emancipation. At this prayer of the sages Marici meditated upon the Fire-god, who, 
consequently, came out of the sacrifice and enquired what he would do for him. Marici requested 
him to "speak on (the sacrificial) Dharma like a teacher for the good of the sages present in 
that twelve-year sacrifice"; and the latter asked him to put questions, to which he might give 
suitable answers. Thus, in reply to Marici's enquiries about the benefits of the Vedas, wealth, 
wives and learning as well as about the proper method of performing Vedic sacrifices, the 
Fire-god said briefly: 

"The fruits of the Vedas are the Agnihotra rites, those of wealth are liberality and 
enjoyment, those of wives are pleasure and sons, and those of learning are good character 
and conduct. 

He then spoke elaborately on the following topics: praise of use of honestly earned 
wealth in sacrifices and donations; misfortunes brought on by ill-got money; mention of 
selflessness, liberality, celibacy, truthfulness, kindness, fortitude and forgiveness as roots of 
the eternal Dharma; benefits derived by the members of the different castes by regularly 
performing sacrifices; conduct of a Brahmin sacrificer; restrictions about sacrifices to be 
performed in a Vedic fire; and eloquent glorification of Brahmins, who are said to be the 
supreme power (paramam tejah) of Brahma and to be capable of creating and destroying all 
the worlds, the Lokapalas, and even the gods including Vasava. (Chapter 3.) 

Next, being questioned further by Marici the Fire-god spoke, in Chapters 4-27, on the 
following subjects: gradation and praise of religious austerity (tapas) practised by a Brahmin; 
method and praise of performance of various daily duties, viz., different kinds of bath (Chapter 
4); sipping of water after bath, performance of Pranyayama, practice of Japa, offer of libations 
of water to gods, Pitrs and others (Chapter 5); performance of the five daily great sacrifices 
{pahca mahayajhah), and so on (Chapter 6); rules to be observed in sleeping; praise of the 
fire-god and the Agnihotra rites (Chapter 7); benefits derived by repeating the Gayatri in the 
morning and evening by one who is without a sacred fire (anagnika); narration of the story of 
Vena (often called Venu); description of the Horse-sacrifice performed by Vena (Chapter 8); 
narration of the story of the birth and exploits of king Prthu, during whose reign, it is said, the 
Suta and the Magadha were born (Chapter 9); attainment of supernatural powers even by an 
Anagnika Brahmin through the practice of Tapas (which consists of kindness, tolerance, 
truth, etc., as well as of Gayatri-japa, Gayatri-dhyana, and Pranyama) and the performance of 
various Homas including Laksahoma, Koti-homa and Abhicara-homa (Chapter 10); 
glorification of Gayatri-japa and of Brahmins by narrating the story of a Brahmin who got 
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relieved of his Mlecchahood by muttering the Gayatri (Chapter 11); dissertations on the nature 
of Brahma which is the source of creation and is identical with Visnu (also called Hari and 
Janardana) in his supreme state; decription of the origin of the universe from Brahma, said to 
be the same as Hari (Chapter 12); measurement of time divided into parts from nimesa to 
manuvantara, kalpa, etc.; creation by Brahma who is called "narayanatmaka"; mention of the 
names of Prajapatis, Manus, Sakras, Vasus, Rudras, Adityas, ASvins, Maruts, Sadhyas, 
Visvedevas, Pitrganas, Bhrgus, Angi rases, and so on; description of the nature of Hari who is 
repeatedly said to be the same as Brahma and Paramatman; praise of Dharma; uplifting of the 
earth by the Great Boar; description of the different kinds of creation proceeding from Brahma 
who is said to be a form of Hari; descendants of Daksa, Bhrgu, Agni, Dhruva, Kasyapa and 
others; narration of the stories of Sati (who gave up her life by throwing herself into water), 
Dhruva, Maruts, and Visnu's manifestations as the Boar and the Man-lion; praise of Krsna 
Vasudeva. (Chapters 13-27). 

At the beginning of Chapter 28 we are told that the sages of the Naimisa forest briefly 
referred to the praise of Visnu already heard by them and requested Suta to speak on the 
various acts (such as the muttering of Mantras, performance of Homas, making donations, 
observance of fasts and vows, and so on) which please "Krsna" and yield final liberation. In 
compliance with this request Suta agreed to tell them elaborately about (Kriya — ) Yoga, which, 
he said, had been spoken out to him by his lather, who, in his turn, has received it from the 
sage Marici, to whom it had been described by Vahni, the Fire-yoga Suta narrated the story of 
King Ambarisa as follows: 

In order to attain final release from rebirths through Hari's favour king Ambarisa practised 
severe austerities for many years. At last Hari was moved to pity. With a view to testing the 
king's firmness of devotion he appeared in the latter's mind by assuming the form of Indra 
and tried to dissuade him from his devotion to Hari, first by promises of granting boons and 
then by threats of hurling his thunderbolt at him. As the king could by no means be moved 
from his firm resolve, Hari was pleased to appear before him in his four-handed form and to 
express his wish to fulfil his desires. The king, who was determined to attain final liberation, 
asked for "jfiana," and the god instructed to him such Yoga as would lead him to final 
emancipation (yogarh nirvanadam). As this superior type of Yoga was too difficult to be 
conceived of or practised by the common run ot people who are practically slaves of their 
organs of senses, the king requested Hari to give him instructions of Vaisnava Kriya-yoga 
which was easier to practise. But the god referred him to his priest Vasistha, saying that 
Vasistha had heard his Kriyayoga from Agni when, during the sacrifice (instituted by Marici), 
that god spoke on mis subject to the sages present. Hari then vanished, and the king returned 
to his capital with joy. (Chapter 28). He met Vasisfha there and requested him to describe the 
method of Visnu-worship (visnor aradharra-kiryam), saying: "I have been told by Visnu: 
'Your priest Vaistha will speak to you on Kriya-yoga.' So, Oh sage, I ask you." Vasistha 
readily agreed to comply with the king's request and said: "I also remember, Oh great king, 
that formerly the Kriya-yoga in respect of the disk-bearing (god) was spoken out by Vahni. 
After saluting Hari, who is the sacrifice (itself) and the lord of sacrifices, I shall tell you. Oh 
blessed me, about Kriya-yoga. Listen to me". He then spoke elaborately on the various duties 
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of Visnu-worshippers and narrated, in this connection, a number of stories including that of 
the Ramayana. (Chapters 29 to the end). 

From the above analysis of contents of the present Agneya-purana it is evident that in its 
earliest form, the remnants of which have been retained chiefly in Chapters 1-3, this work 
was concerned with the Fire cult of the Agnihotri Brahmins of the Yajurveda and said to have 
been spoken out by the Fire-god (called Vahni, Agni and Pavaka) to Marici during the latter's 
twelve-year sacrifice. It dealt with the five Puranic topics (viz., creation, re-creation, etc. as 
well as with the various duties and sacrificial rites of the Agnihotri Brahmins and praised Agni 
(often called Vahni) as the Supreme Brahma and the highest deity effecting creation, 
preservation and destruction of the universe and comprising Surya, Soma, Varuna, Indra, 
Narayana and all other gods, who are said *to reside in him like cows in a grazing ground*. It 
conceived Agni as identical with Rudra and characterised him with many of the prominent 
names and features of the latters. Thus, he was called Isana, Rudra, Kalagnirudra, Virupaksa, 
Sahasraksa, Tryaksa, Katarhkata, Tryambaka, Visograpa, Hiranya-retas, Sarva-hara, etc., he 
was said to be multiform, with hands, feet, eyes and heats on all sides and a hundred bellies 
and a hundred mouths, to be cruel, fierce and dreadful, to have a hideous form, tawny eyes 
with red corners, and tawny hair, to live in clouds and oceans, and to be the creator, giver and 
consumer of food; and he was identical with the clouds, the roar of the thunder, the four kinds 
of creatures, and the gods Indra, Yama, Varuna, Dhanada, Anila and others, of whom he was 
said to be the creator also. Thus, the present Agneya purana in its earliest form was practically 
a work in praise of Rudra and his worship in the form of Agni. But unfortunately this work 
has not come down to us in its original form in which, as we have already noted, it dealt with 
all the five characteristic topics of Puranas. In Chapter 11 to the end, this work is found in its 
present form, to be purely Vaisnava, having nothing to do with the praise of Agni or Rudra, 
although Vahni and Marici have been retained as interlocutors up to Chapter 27. Even in the 
first ten chapters, which undoubtedly consist mainly of verses retained from the earlier form 
of the work, the stamps of the interfering hands of the Vaisnavas are clearly discernible. That 
in appropriating the Agneya-purana for their sectarian interest the Vaisnava redactors eliminated 
a large number of chapters from it, is shown not only by this new Vaisnava character which is 
genuine to most of its chapters, but also by the fact that although in Chapter 3, verses 23-9 the 
sages, attending Marici's sacrifice, want to hear 'the best procedures and the results of sacrifices' 
and Marici requests the Fire-god *to speak on (the sacrificial) Dharma', the Fire-god is found 
to speak much on the praise of sacrifices but nothing on their procedures. It is peculiar that in 
several places of the present Agneya-Purana Suta is found to address one single sage and to 
speak to him on various matters, although in Chapter 1 (verses 2 flf.) as well as in many other 
places of the Agneya-purana it is the sages of the Naimisa forest (and not any particular one 
among them) who request him to speak to them on the Purana-topics. This disagreement 
between the numbers of persons questioning and listening to Suta tends to indicate how the 
text of the Agneya-purana has been interfered with by the Vaisnavas, and verses or extracts 
have been retained by them here and there from the earlier form of the work in which the Fire- 
god spoke to the sage Marici. 

In re-editing the Agneya-purana to their own interest the Vaisnava redactors did not take 
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to their own power of original composition in all cases but utilised various Vaisnava works, 
especially the Visnu-purana, Harivarhsa, Visnudharma and Ramayana, from which they took 
a large number of verses and even complete chapters and added them to the Agneya-purana 
in place of those eliminated from the latter. As a matter of fact, the part of the present Agneya 
purana from chapter 28 consists considerably of chapters and verses taken from the 
Visnudharma and the Ramayana. That the Agneya-purana utilised these two works in Chaps. 
28ff. admits of no doubt. In Chapters 1-3 of the Visnudharma the story of king Ambarisa has 
been introduced as follows: 

Once Saunaka and other sages came to see King Satanlka (grandson of king Pariksit), 
after the latter 's coronation had been over. Satanika received these sages with due honour 
and requested them to favour him with discourses on Narayana (i.e., Krsna), through 
whose favour his ancestors could recover their lost kingdom and who saved the life of 
his grandfather from the deadly weapon hurled by Drona's son. He then expressed his 
desire for hearing the ways, secret Mantras, service, gifts, vows, fasts or Homas, by 
which might be worshipped for getting over the miseries of life. The sages were pleased 
with Satanika's devotion for the god and requested Saunaka to speak to Satanika about 
Narayana (i.e., Krsna). Consequently, Saunaka briefly explained the origin of the universe, 
referred to the tradition of inheritance of all these topics from Brahma and said that once, 
after hearing from Brahma about the highest type of Yoga which leads to Kaivalya by 
effecting the complete cessation of the functions of the mind, Maria and others requested 
the god to speak to them on some easier method of Yoga which could be practised with 
success even by a common man, that Brahma spoke to these sages of Kriya-yoga which 
consists in the constant propitition of Narayana (i.e. Krsna) by sacrifice, worship, service, 
observance of vows and fasts, gratification of Brahmins, and other acts, and that on the 
basis of Brahma's instruments these sages compiled treatises on Kriya-yoga, which 
liberates people from bondage, Saunaka narrated the story of king Ambarisa thus: Being 
desirous of bringing the duals to an end through Visnu's favour, king Ambarisa practised 
austerities with great devotion. Visnu was pleased but he would not favour the king 
without putting him to test. He appeared before the latter in the form of Indra, gave 
himself out to be the god of gods ruling over the Adityas, Vasus, Rudras, Nasatyas, 
Maruts, Prajapatis, Sadhyas, Visvedevas and others, and asked the king to choose a 
boon. But the latter made in clear to him that he was not eager for having anything from 
Indra, but was trying to please Visnu who ensured prosperity to Indra by killing 
Hiranyaksa, Hiranyaksipu and other demons, by recovering his kingdom from Bali, and 
by various others acts, and who was the creator, protoctor and destroyer of the universe 
and the source of origin of the gods forming the triad. At these words of the King Visnu, 
in the form of India, pretended to be enraged and threatened the king with his thunder- 
weapon. But the latter pleaded innocence and remained unmoved. His unswerving 
devotion pleased Visnu so much that the god revealed himself in his real form in which 
he has four hands and wears yellow clothes and spoke briefly to the king on the best 
system of Yoga which is 'nirbija' and ends all miseries of life for ever (afyanfaduh/cha- 
samyoga bhesajam). But as this type of Yoga was too difficult for the king, he requested 
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Visnu to tell him about such Yoga as could be practised by people like himself. 
Consequently, Visnu spoke of Kriyayoga which puts a stop to all suffering of life and 
advised the king to be devoted to him heart and soul, to worship him constantly with 
flowers and other things as well as with the offer of highly valuable articles of gold, 
silver, etc., to think of him incressantly, and to see him everywhere and in all beings. 
Next, being requested by the king to speak elaborately on this Kriyayoga, Visnu (called 
Kesava) referred him to his priest (purohita) Vasistha, who, he said, would tell him about 
it through his favour. The god then disappeared; and the king returned to his capital in a 
joyful mood (Chapter 2). There he met Vasistha, intimated to him what Visnu had said, 

and requested him to speak on Kriyayoga concerning Visnuworship ( kriyayogam 

visnor aradhanam prati) Chapter 3). 

From the above summary of contents of Chapters 1-3 of the Visnudharma it will be 
evident that the story of Vasistha and king Ambarisa, as given in Chapter 2 of the Visnudharma, 
is the same as that contained in Agneya-purana, Chapter 28, the main difference between the 
two sources being that in the Visnudharma this story is narrated by Saunaka to King &atanika 
and Kriyayoga is said to have been spoken out first by Brahma to Maria, Bhrgu and other 
sages and then by Vasistha to king Ambarisa through Visnu's favour, whereas in Agneya- 
purana, Chapter 28 the story is narrated by Suta to the sages of the Naimisa forest as in 
interlocution between Vahni (the Fire-god) and Marici, and the discourse on Kriyayoga is 
traced back to the Fire-god (Vahni, Agni), who is said to have narrated it first of all to Marici 
and others and from whom Vasistha is said to have heard it during a sacrifice (instituted most 
probably by Marici). That the Agneya-purana derived this story from the Visnudharma is 
shown definitely by the facts that in all the three Mss. of the Agneyapurana we have been 
able to consult, the colophon of Chapter 28 (which contains the story) has been given as 
'devambarisa-samvado nama dvitiyo 'dhyayah' clearly in imitation of the colophon of Chapter 
2 of the Visnudharma which was as 'iti visnudharmesv acyutambarisa sum v ado nama dvitiyo 
'dhyayah', that it is in Chapter 28 of the Agneya-purana (and not in Chapter 3, wherein the 
story is given as to how the Fire god came to speak to Marici and other sages on the various 
Puranic topics) that Vasistha is mentioned for the first time and said to have heard the Kriyayoga 
from Vahni during a sacrifice (instituted most probably by Marici), and that is several places 
of the Agneya-purana the words 'visnudharma', 'Vaisnava dharma' and 'vaisnavadharma' 
have been used, though in their literal sense. After appropriating the story of Vasistha and 
Ambarisa from the Visnudharma-purana the Agneya-purana makes Vasistha the general speaker 
in all chapters following Chapter 28, not excepting even those which have been derived from 
some other source than the Visnudharma or which contain the story of the Ramayana. We do 
not know for certain what other sources were utilised in those chapters of the Agneya-purana 
which not were derived from or based on the Visnudharma and the Ramayana. The mention 
of the 'Bhavisyapurana' in Agneya-purana 14.1 tends to show that our Agneya-purana utilised 
the Bhavisya-purana also. The verses, found common to the Agneya-purana and the 
Bhavisyottara must have been taken by the latter either from the former or from some common 
source utilised by both of them. 

As to the utilisation of the language and contents of Valmiki's Ramayana in the present 
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Agneyapurana it may be pointed out that in chapters previous to those on the Ramayana story 
there are mentions of the Ramayana' (or Raghavayana') and its author 'Valmiki' and references 
to its contents and to the merits of studying it and giving it away as a gift to a worthy Brahmin 
recipient. So, the Vaisnava redactor, who added the story of Vasistha and Ambarisa to the 
Agneya-purana, was not only familiar with Valmiki 's Ramayana but also looked upon it as a 
highly sacred book and recommended its study. There is, however, no evidence to show that 
the Rama story was added to the Agneya-purana later than that of Vasistha and Ambarisa. 

It should be mentioned here that in Chapter 3 of the Agneyapurana the Fire god is said 
to have spoken to Marici and other sages on the different Puranic topics during the sacrifice 
instituted by Marici, there being no mention of Vaisnava Kriyayoga of a Visistha as a hearer, 
that it is as late as in Chapter 28 (which as we have already seen, is constituted of verses 
mostly taken from Visnudharma Chapter 2) that Vasistha is mentioned for the first time and 
said to have heard discourses on Vaisnava Kriyayoga from the Fire god during a sacrifice 
(most probably the one instituted by Marici, and that in several places of Agneya-purana 
Vasistha has been made to refer either to Vahni as the original speaker or to the interlocution 
between Vahni and Marici. So, there is no doubt that the interlocution between Vasistha and 
King Ambarisa marks a later stage in the constitution of the present Agneyapurana than that 
in which this Purana was a work of the Agnihotrins of the Yajurveda and the Vahni and Marici 
as interlocutors. 

Although in Chapters 4-26 of the Agneyapurana numerous extracts and isolated verses 
have been derived from Pancaratra works such as the Harivamsa and the Visnupurana and in 
Chapter 27fT. (and not in any of the preceding ones) the name 'Krsna' (for 'Visnu') occurs 
repeatedly and the Bhagavatas are mentioned and praised on more occassions than one, we 
are not sure that even the Vaisnava recast of the present Agneyapurana there were to stages 
due to the activities first of the Pancaratras and then of the Bhagavatas. A careful examination 
of the present text of the Agneyapurana, however, shows that even after the story of Vasistha 
and Ambarisa had been introduced into his work, verses continued to be added here and 
there, although their number is not very great. 

From the above analysis of contents of the present Agneyapurana it is evident that this 
work his passed through three main stages before attaining its present form, extent and character. 
It was originally a work on the Fire cult of the Agnihotri Brahmins of the Yajurveda, and in it 
the Fire god was taken to be identical with Rudra. So, it was practically a work in praise of 
Rudra &iva. During the second stage, this work was appropriated by the Vaisnavas (most 
probably Bhagavatas) and furnished with the interlocution of Vasistha and Ambarisa, who 
appear in all chapters except the first twenty-eight and of whom the former is said to have 
heard about Vaisnava Kriyayoga from the Fire god himself; and the third stage was marked 
by minor additions and alterations made here and there. So, when the Saurapurana (9.25) 
praises the gift of the Agneyapurana to an Ahitagni Brahmin, the &ivarahasyakhanda (2.34) 
of the Sarhkara-sarhhita of the Skandapurana takes this work to be one in praise of Agni, and 
the Padmapurana (Uttarakhanda, 263, 81-5) includes it among the Tamasa Puranas, these 
works point undoubtedly to the present. Agneyapurana in its original form, in which Agni 
was praised and taken to be indentical with Rudra Siva. By their mention that the Agneyapurana 
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was spoken out by Agni to Vasistha the Matsyapurana (53.28-30) and the Skandapurana 
(VII. i. 2.47-8) definitely mean the present Agneyapurana in its Vaisnava character which 
became very prominent since the appropriation of the work by the Vaisnavas and in which 
Vasistha figures more prominently as a speaker than anybodyelse and is said to have been 
told about Vaisnava Kriya-yoga by the Fire-god himself. 

We have seen above how the genuine Agneyapurana was known to the different Puranas 
in its different forms and characters. We shall now explain where and undere what 
circumstances this work first came to assume a new title, viz., 'Vahnipurana'. 

It has already been pointed out that of all the Puranic works it is only the Bhagavata, the 
4 Kalikapurana' (as quoted in Hemadri 's Caturvarga-cintamani, I, p. 531), and the 
Padmapurana, Patala-khanda (Bengal text as occurring in the Calcutta Asiatic Society Ms. 
No. G1416A) which name the Agncyapurana as 'Vahna', 'Vahnija' and * Vahnipurana' 
respectively, and that the earliest writers to refer to or draw upon the Agncyapurana under its 
new title 4 Vahni-purana' were Devanabhatta, Hemadri and Madhavacarya. It is now well- 
known to scholars that the present form and extent of the Bnagavafa-purana are due 
considerably to the activities of the Tamil Vaisnavas, the marks of whose interfering hands are 
clearly discernible throughout this work, and that Devanbhafta, Hemadri and Madhavacarya 
were all South India writers. So, it seems that it was in South India that the Agneyapurana first 
came to be known as Vahnipurana . As a matter of fact, not a single reference to the 
Vahnipurana' is traceable in the Smrti works of Bengal down to the end of the third quarter of 
the fifteenth century A.D., and in those of Mithila and Orissa, till the beginning of the 
seventeenth century A.D. as Devanabhatta quotes 17 metrical lines from the ' Vahnipurana ' 
but only 2 from the 'Agnipurana' (i.e., the genuine Agncyapurana) and as the verses ascribed 
by Hemadri to the 4 Vahnipurana' far out number those ascribed by him to the 'Agncyapurana', 
it seems that these two writers had direct knowledge of the 'Vahnipurana' looked upon this 
work as different from the Agncyapurana, and derived verses of the 'Agneyapurana' not 
direct from any copy of this work but from the Smrti works known to them. This supposition 
gains ground when we see that although some of the verses ascribed by Hamadri to the 
4 Agneyapurana' are found to occur in the 'Vahnipurana', they are not quoted in the Caturvarga- 
cintamani under the title 'Vahnipurana'. However, from the position of authority attained by 
the 'Vahnipurana' in the twelfth and thirteenth centuries A. D. it is evident that the Agncyapurana 
came to be known as 'Vahnipurana' is Southern India considerably earlier than 1100 A. D. 

Now, the question arises as to why the Agneyapurana was given this new title 
4 Vahnipurana' in Southern India in spite of the fact that it was widely known from early times 
as Agncyapurana'. For an adequate answer we have to refer to the valuable statements made 
by Vallalasena about the various works of the Puranic literature known to him. We have 
already said that in his Danasagara Vallalasena mentions a few Puranas, viz., Tarksya, Brahma, 
Agneya, Vaisnava and Linga, and says that the Tantriks compiled these works with sectarian 
motives, imbued them with Tantric elements, and deceived and mished the people with these. 
From Vallalasena's statement it is evident that the spurious 'Agneya' Purana, written by the 
Tantriks, had already attained considerable popularity in Northern India as a genuine 
Mahapurana, and that the genuine Agneyapurana, which was completely free from Tantric 
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elements, was growing more and more unpopular with the spread of Tantricism. Being written 
some time during the ninth century A. D. the spurious Agneya, which has survived to us and 
is now available in more printed editions than one under the title ' Agnipurana\ began its fight 
against the genuine Agneyapurana for occupying the latter 's position and was soon able to 
attain much popularity especially among those who had been influenced by Tantricism. But 
the apathy, or rather hatred, which the comparatively early Smrti-writers bore towards the 
Tantras, prevented this Purana from attaining a position of universal recognition as the genuine 
Mahapurana spoken out by the Fire-god. 

Thus in the twelfth century, as the evidence of Vallalasena indicates, this work was still 
trying in Bengal to hold the ground against the genuine Agneyapurana and took a few centuries 
more to attain a position of authority among the Smrti-writers. In the meantime it was gaining 
ground in Orissa, where Visvanatha Kaviraja (1300-1384 A. D.) was the first scholar to 
recognize its authority and to draw upon it in his Sahityadarpana. The next writer to utilise 
this spurious Agneyapurana also hailed from Orissa. He was Narasirhha Vajapeyin, a Smrti- 
writer, who flourished about the middle of the fifteenth century A. D. Even in the sixteenth 
century this work was able to attain only partial recognition in Bengal, where Govindananda 
Kavikankanacarya (1520-1560 A. D.) was the first writer to look upon it as an authority and 
to utilise its contents profusely in his works. It is interesting to note that outside Bengal and 
Orissa this work attained recognition of scholars much later and took a few decades more to 
be looked upon as an authority in Western and Southern India, and in Mithila it was not even 
referred to by any writer down to the end of the sixteenth century A. D., if not later. So, there 
is little scope for doubt that the spurious Agneyapurana, now going by the title Agneyapurana", 
originated either in Eastern or in Western Bengal (most probably in the latter) and began its 
struggle for authority from there. However, the rise of this spurious Agneyapurana proved 
very dangerous to the genuine Agneyapurana in Northern India, and the result was that even 
before 1 100 A. d. the latter was forced to traverse to Southern India where Tantricism had not 
yet spread as much as in the north and to save itself from extinction by assuming a new title 
4 Vahnipurana' most probably to avoid being stamped as a spurious work. 

AHALYA 

Turned into stone by the curse of her husband, Gautama. Ahalya was a princess of the 
Puru dynasty. 

Descended in order from Visnu as follows: Brahma-Afri-Candra-Buddha-Pururavas-Ayus- 
Nahusa Yajati-Puru-Janamejaya-Pracinva-Pravira-Namasyu-Vitabhaya-Sandu-Bahuvidha- 
Samyati-Rahovadi-RaudraSva-Matinara-Santurodha-Dusyantra-Bharata-Brhatksetra-Hasti- 
Ajamidha-Nila-$anti-fsu§anti-Pumjua-Arka-Bhannya^va-Paficala-Mudgala-Ahalya. 

The story of how Ahalya was cursed by her husband, Gautama, and was turned into a 
stone is told in different versions in different Puranas. The following is the version in the 
Valimiki Ramayana. When Visvamitra was taking back Rama and Laksmana from the forest 
to the palace of Janaka they came across as Asrama on their way. Giving details about that 
Asrama Visvamitra told the princes thus: "This is the Asrama where the sage, Gautama, was 
living with his wife, Ahalya. Indra fell in love with the beautiful Ahalya and while the sage 
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was out for bathing Indra entrerd the Asrama in the disguise of the sage himself and took bed 
with her. But before Indra could get out Gautama himself came to the Asrama and enraged at 
what he saw, cursed them both. Indra was to lose his testicles and Ahalya was to turn into a 
stone. But taking pity on her the sage declared that she would take her original form the 
moment Rama of Treta Yuga came to that place and touched the stone by his foot Testicleless 
Indra went to devaloka and there his friends feeling sorry for him, substituted a goat's testicle 
and got him to normal." While Visvamitra was talking to the princes, Sri Rama's foot touched 
the stone and Ahalya stood up in all beauty. Ahalya and Gautama lived in the same Asrama 
again for another long period. 

In Kathasaritsagara this story is told in a slightly different yet more interesting way. As 
soon as Gautama entered the Asrama Indra turned himself into a cat. Angrily the sage 
questioned Ahalya, "who was standing here when I came in?" Ahalya replied, "Eso thiyo khu 
majjara" (Esah sthitah khalu majjarah). It was a cat which was standing there. Here Ahalya 
used a pun on the word 'majjara' and tried to be honest. 'Majjara' is the Prakrit form of the 
word 'majjarah' which means cat. But 'majjara' has another meaning also, (ma = mine jara = 
lover i.e. majjara = my lover). So Ahalya did not lie to here husband. (Kathasaritsagara, 
Lavanakalam-baka). 

Once Aruna, the charioteer of Surya (the Sun) went to devaloka to see the dance of the 
celestial maidens there. Since there was no admission to the dance for men. Aruna disguised 
himself as Arunidevi and sought admission; seeing the beautiful form of Arunidevi Indra fell 
in love with her and that night a child was born to Indra by her. On the advice of Indra 
Arunidevi took the child to Ahalya before daybreak and left in there to be looked after by her. 
It was this child which later on became the famous Bali. 

Aruna went a bit late that morning to his master, the Sun. The latter wanted an explanation 
and Aruna told him what had happened. The Sun then asked Aruna to become Arunidevi 
again and seeing the enchanting figure the Sun also got a child of her. This child also was 
taken to Ahalya and it was this child that later on became the famous Surgriva. 

AIRAVATA 

A large elephant, son of Iravati. 

Descended from Visnu in this order:- Visnu-Brahma-Kasyapa-Bhadramata-Iravati- 
Airavata. Kasyapa married Daksa's daughter, Krodhavasa who bore him ten daughters. They 
were: Mrgi, Mrgamanda, Hari, Bhadramata, Matangi, Sarduli, Sveta, Surabhi, Sarasa and 
Kadru. Of these Bhadramata had a daughter named Iravati and Airavata was her son. Airavata 
was not human in shape; he was a large elephant. (See Sarga 14, Aranyakanda, Ramayana). 

Indra made Airavata his convenyance (vahana). Indra was Kasyapa's son by Aditi. 
Airavata also was descended from Kasyapa. So Indra took Airavata as his vahana. 

There is a story of how Airavata was responsible for the churning of the milk-ocean 
(Ksirabdhi-mathanam). Once some maidens of devaloka presented a garland of flowers to 
sage Durvasas. When Durvasas visited Indra's court he gave that garland to Indra. Indra put 
in on the tusks of his vahana. Airavata. The fragrance of the flowers attracted a swarm of bees 
which became an intolerable nuisance to Airavata. So Airavata tore the garland off his tusks 
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and hurled it away. When Durvasas heard this, he took it as an insult. In his anger he cursed 
all the gods — the curse was that all gods should become subject to old age and the decrepitude 
and infirmities of old age. But though Durvasas cursed the gods, he also prescribed a remedy. 
The gods could redeem themselves from the curse be drinking Amrtam obtained from the 
ocean of Milk (Mahavisnu lies on the serpent, Sesa on this ocean). The curse began to operate 
and the gods lost their perenial youth. The gods then befriended the Asuras and with their 
help they churned the ocean of Milk. They got the nectar (Amrtam), drank it and regained 
their youth. 

There is another s 1 ory about Airavata — A story of how he also rose of the ocean of Milk. It 
is said that when the Devas and Asuras churned the ocean of Milk, Airavata also came up along 
with the other good things. This story is narrated in the 1 8th Chapter of Adi Parva of the 
Mahabharata. The explanation given is that when Durvasas cursed the gods, Airavata was 
oppressed with a sense of guilt because he has responsible for the curse. So he took refuge in the 
ocean of Milk and there started propitiating Mahavisnu. There is however no warrant for such an 
explanation in the Puranas. But the explanation sounds plausible because it explains the absence 
of Airavata during the interval between Durvavas's curse and the churning of the sea. Airavata 
is represented as a white elephant. It is probable that he became white after his long residence in 
the ocean of Milk. This lends some additional plausibility to the above explanation. 

In the Visnu Purana we are told how Airavata was made the chief of all elephants. When 
the Maharsis had crowned Prthu as the sovereign King, Brahma gave new posts of honour to 
many of the Devas. He made SOMA (Moon) the lord of the Stars and Planets, or Brahmins, 
Yajnas and herbs. Kubera was made the overlord of all Kings; Varuna was made the master of 
the seas and all water; Visnu, the lord of the Adityas and Pavaka (Fire) the lord of the Vasus. 
Alongwith these Brahma made Airavata the lord of the elephants. (Chapter 22, Visnu Purana). 

There is a story of how the tusks of Airavata were broken narrated in the Asurakanda of 
Skanda Purana. Once an asure (demon) named Surapadma attacked devaloka. A fierce battle 
ensued between the gods and assuras. In the course of this battle, Jayanta, Indra's son, was hit 
by an arrow and at once he fell dead. Enraged by this Airavata rushed at Surapadma's chariot 
and shattered it to pieces. Airavata then attacked Surapadma who broke his tusks and hurled 
him down to the earth. Airavata lay paralysed for a long time; then he got up, retired to a 
forest and prayed to Lord Siva. With the grace of Siva Airavata regained his lost tusks and was 
able to return to devaloka. 

There is a belief that Airavata is one of the eight elephants guarding the eight zones of 
the universe. These eight elephants are called the Astadiggajas. Airavata is supposed to guard 
the eastern zone. 

AJAMUKHI). 

Descended from Visnu thus: Brahma Marici-Kasyapa-Ajamukhi. 

Long ago in the battle between Devas and Asuras one of the routed Asuras had fled to 
Patala (Hell). Surasa was his daughter. Brahma's grandson, Kasyapa married Surasa. She 
gave birth to six children— Surapadma, Sirhhika, Simhavaktra, Tarakasura, Ajamukhi and 
Gomukha. The Asura women Ajamukhi is one of them. 
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Once Surapadma called his two brothers, Sirhhavaktra and Tarakasura and ordered them 
to set up two cities, one to the north and the other to the south, of Mahameru. In obedience to 
his elder brother, Tarakasura started with one half of the army and set up a city to the south of 
Mahameru. That city was named Mayapura. Sirhhavaktra lived in the city on the northern 
side of Mahameru. Their sister Ajamukhi went about enticing men to satisfy her lustful passion. 
Once, in the course of her wanderings, she met Durvasas in the Himalayan valley. They fall in 
love and even married. The two Asuras, Ilvala and Vatapi were born from their union. They 
insisted on sharing their father's achievements between them. Durvasas cursed them that they 
would die at the hands of Agastya. (Skanda Purana, Asura Kanda). 

While wandering with her lustful passion, Ajamukhi once went to the Siva temple at 
Kasi. There she happened to meet Indra's wife, Sacidevi. In order to give her to her brother, 
Surapadma, Ajamukhi caught hold of Sacidevi. Sacidevi screamed aloud. Suddenly Siva 
appeared there with His sword. Even then Ajamukhi refused to release Sacidevi. Siva rescued 
Indrani (Sacidevi) by cutting off Ajamukhi 's hands. Hearing this, Surapadma sent his army 
and imprisoned the Devas. The imprisoned Brahma at the instance of Surapadma, restored 
Ajamukhi's hands. Surapadma's son, Bhanugopa fought against the remaining Devas and 
defeated them. (Skanda Purana, Asura Kancja). 

AJARA 

Tapantaka, the Minister of King Vatsa, told him the story of a man named Ajara to 
illustrate the law that all people will have to suffer the consequences of their actions is a 
previous birth. The story is given below : 

Once upon a time, there lived a King named Vinayaslla in Vilasapura, in the city of 
Srikanthanagari. After some years, the King was affected by wrinkles of old age. A 
physician named Tarunacandra came to the palace to cure the King of his wrinkles. 
"The King should remain alone in the interior of the earth for full eight months. He has 
to use a medicine while remaining there. It should not even be seen by anyone else. I 
myself am to administer the medicine"-This was the physician's prescription. The King 
agreed. Accordingly the King and the physician spent six months in the interior of the 
earth. After that the physician, after a search, found a man who exactly resembled the 
King and brought him to the interior of the earth. After two more months, the physician 
murdered the King and came out with the new man. The people welcomed him with 
honour as the King who was cured of his wrinkles. This man was Ajara. After sometime, 
the physician approached Ajara for his reward. Ajara said: "It is by my Karmaphala 
(consequence of my actions in my previous birth) that I have become King. In my 
previous birth I renounced my body after doing penance. According to the boon which 
God gave me on that occasion, I have become King in my present birth". The physician 
returned empty-handed. 

AX£TAVRANA 

Akrtavrana was a great sage of erudition and was a disciple of Parasurama. He is extolled 
in the Puranas and it is said that Suta who recited first the story of Mahabharata to an assembly 
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of sages in the forest of Naimisa was a disciple of Akrtavrana. (Skandha 12 of Bhagavata). 

Para urama was returning after obtaining arrows from Lord Siva after pleasing him by 
fierce penance. He was walking briskly through the dense forests anxious to be at the side of 
his preceptors to get their blessings. As he passed a great cave he heard a moan and on getting 
to the site of the sound found a Brahmin boy being attacked by a tiger. The tiger immediately 
fell dead by an arrow from Parasurama. Lo! the tiger turned into a gandharva freed now from 
a curse because of which he was for years living as a tiger. The gandharva bowed down 
respectflully and thanked the sage for giving him relief and left the place. The Brahmin boy 
fell down at the feet of Parasurama and said, "Great Lord, because of you I have now become 
Akrtavrana meaning one who has not received any wound. (Akrta = not having secured. 
Vrana = wound). I shall, therefore, be your disciple forever hereafter". From that day onwards 
he never left Parasurama but followed him as his disciple. 

( 1 ) In the story of Mahabharata we find Akrtavrana in several different contexts appearing 
on behalf of Parasurama. It was Akrtavrana during the exile of the Pandavas in the 
forests. (Chapters 115 to 117, Vana Parva, M. B.). 

(2) In Chapter 83 of Udyoga Parva we read about Akrtavrana meeting Sri Krsna while the 
latter was going to Hastinapura. 

(3) In Chapter 173 of Udyoga Parva' we read about Akrtavrana detailing the history of 
the Kaurava dynastry to Duryodhana. 

(4) Akrtavrana has played a very important role in the story of Amba, daughter of the 
King of Kasi. Amba alongwith her two sisters, Ambika and Ambalika, were brought 
down to Hastinapura by Bhisma for his brother Vicitravirya to marry. But on knowing 
that Amba had mentally chosen Salva as her husband, Bhisma allowed her to go back 
to Salva. But on her return to Salva he refused to accept her and she came back to 
Hastinapura. Bhisma then requested Vicitravirya to accept her as his wife which, 
unfortunately, Vicitravirya also refused to do. Amba then turned to Bhisma and 
besought him to marry her which, much to his regret, he could not do because of his 
vow of celibacy. Thus forsaken by all, all her sweetness turned into bitter hatred 
towards Bhisma and she remained alive thereafter only to kill Bhisma. But even the 
foremost of warriors were not willing to antagonise Bhisma and so her appeal to help 
was not heeded by any. It was then that Hotravaha her grandfather on the material 
side met her and directed her to Parasurama. When she went to Parasurama it was 
Akrtavrana who received her and on hearing her sorrowful tale encouraged her to 
seek vengeance on Bhisma. Again it was he who persuaded Parasurama to champion 
her cause and go for a fight against Bhisma. During the fight Akrtavrana acted charioteer 
to Parasurama. 

(5) Akrtavrana was one of the many sages who were lying on a bed of arrows during the 
great Kuruksetra battle. 

Descended from Visnu in the following order : Brahma-Atri-Candra-Buddha-Pururavas- 
Ayus-Nahusa-Yayati-Yadu (Chapter XII of Agni Purana). Desending from Yadu in order 
were Sahasrajit-Satajit-Hehaya-Dharma-Kunti-Bhadrasena-Dhanaka-Krtavirya Karttaviry- 
arjuna-Madhu-Vrsni (Chapter XXIII of Navama Skandha, Bhagavata). The Vrsni dynastry 
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begins and from Vrsni in order descended Vudhajit-^ini-Satyaka-Satyaki-Jaya-Kuni-Anamitra- 
Prsni-Svaphalka-Akrura. (Chapter XXIV of Navarna Skandha, Bhagavata). 

Svaphalka of the Vrsni dynasty married Nandini, daughter, of the King of KUi and 
Akriira was born to them. Akrura was an uncle Sri Krsna but is respected more as a worshipper 
of Krsna. 

( 1 ) He became famous as a commander of the Yadava army. (Chapter 220 of Adi Parva, 

M. B.). 

(2) Akrura was also present for the Svayarhvara (wedding) of Pancali. (Sloka 18, Chapter 
1 85 of Adi Parva, M. B.). 

(3) At the time of Arjuna's eloping with Subhadra, a grand festival was going on in the 
Raivata mountain and Akrura was partaking in the same. (Sloka 10, Chapter 218, Adi 
Parva, M. B.). 

(4) Akrura accompanied Krsna with the dowry intended for Subhadra. (Sloka 29, Chapter 
220, Adi Parva, M.B.). 

(5) Akrura came to the country called Upaplavya for attending the marriage of Abhimanyu. 
(Sloka 22, Chapter 72, Virata Parva, M. B.). 

(6) Akrura and Ahuka always quarrelled with each other both alleging that the other 
sided with the opposite camp of Krsna. (Slokas 9 to 11, Chapter 81, Santi Parva, M. 
B.). 

(7) Karhsa planning to kill Balabhadrarama and Sri Krsna conducted a festival called 
CapapQja (worship of the bow). It was Akrura whom Karhsa sent to bring Balabhadra 
and Krsna for the festival. Akrura understood the plot, informed Krsna about it and 
also advised Krsna to kill Karhsa. (Dasama Skandha, Bhagavata). 

(8) Akrura fought against Jarasandha on the side of Krsna. (Dasama Skandha). 

(9) On another occasion Krsna, Balabhadra and Uddhava sent Akrura to Hastinapura to 
get tidings about KuntI and the Pandavas. Akrura met his sister Kunti and talked to 
her for a long time and also met Dhirtarastra and talked to him after which he returned 
to Dvaraka. (Dasama Skandha). 

(10) Akrura went to Hastinapura as a messenger from Sri Krsna. (Refer sub-para 3 of para 
13 under Krsna). 

4. Domestic life. Akrura married Sutanu, daughter of Ahuka and got two sons named 
Devaka and Upadevaka. (Navarna Skandha). 

AK$AHRDAYA 

A sacred chant or mantra. When Nala was roaming about in the forests after his spearation 
from Damayanti he happened to save the cobra, Karkotaka, from a wild fire. But in return the 
snake bit him and made him as black as clouds. He then advised Nala to go to the palace of 
King Rtupama where the cobra said, Nala would be taught the secret mantra of Aksahrdaya 
by the King. 

One who knows this sacred chant can find out all secrets of a game of dice and can 
count within no time the number of leaves, fruits and flowers on a tree. Nala went to Rfuparna 
and stayed with him. While living there a Brahmin named Sudeva came to Rtuparna and 
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informed him that Damayanti was going to marry again. Rtuparna immediately started for 
Vidarbha taking Nala as his charioteer. The chariot driven by Nala flew like a wind and on the 
way when Rtuparna's handkerchief fell down and he requested Nala to stop the chariot. Nala 
informed him that by the time the request was made they had travelled already one yojana. As 
they proceeded they saw a huge tree full of leaves and fruits. Rtuparna at a glance told Nala 
that the tree contained five crores of leaves and two thousand nine hundred and five fruits. 
Nala was surprised. Then they understood that Nala was able to drive the chariot so quickly 
because of his knowledge of the sacred chant Asvahrdaya and that Rtuparna was able to 
count the leaves and fruits because of his knowledge of the chant Aksahrdaya. They taught 
each other the sacred mantras. Because of this Aksahrdaya Nala ws able to win the game of 
dice the second time and regain his kingdom. 

AKSAYAVATA AT PRAYAGA 

The most important pilgrimage centre is Prayaga (Allahabad) is the famous Vata-trce (Ficus 
Indica), popularly known as Aksayavata. This tree commanded the adoration of the people 
from early times and is still an object of worship. Presently however, there is no trace of it and 
it appears in the form of a bifurcated log in one corner of the Patalapuri temple inside the local 
fort. There is a heated controversy among scholars about its identity. The main problem is as 
to where the original Banyan tree existed. Some scholars hold that the pilgrims coming to the 
Patalapuri temple are shown the relics of the traditional Banyan tree. Others assert that it is a 
forget piece of wood being worshipped at the spot the tree did not exist. To reach a definite 
conclusion, we have to examine thoroughly all possible literary and epigraphical references. 
The question of the historicity and antiquity of the worship of this tree and of the banyan tree 
is general is to be discussed in all its ramifications. 

Tree-worship is one of the oldest and most widely current form of worship. It has 
continued from the Harappan period through the long vistas of the Vedic and post-Vedic ages 
to this day. According to William Crooke, the worship of trees originated in the pre-animistic 
stage and rapidly grew in the period of animism when the tree began to be treated as occupied 
by an indwelling spirit. The two stages often overlap and devotion to the tree represents the 
worship of the spirit abiding in it. 

The veneration of the banyan tree is widely prevalent. It is one of the most majestic and 
beautiful trees. In India it has been told sacred since the Vedic times. The Rgveda does not 
mention it, but it is referred to twice in the Amarvaveda as the haunt of apsaras. According to 
the Satapatha Brahmana, this tree is termed nyagrodha due to its downward (nyak-rodha) 
growth. It has the characteristic of bending its branches down to the ground and developing 
new secondary trunks. So, a single tree, in course of time, forms a large grove. Moreover, it 
never grows straight but slightly inclines to one side. Divine origin has been attributed to it for 
making this tree a substitute of the Soma plant which did not grow in the plans of Northern 
India. The airy descending roots of nyagrodha are as reddish as the top of the Soma plant, 
hence they became the substitutes of the real soma. It has been enjoined in the Aitareya 
Brahmana that a Ksatriya should not drink the juice prepared of the Soma plant. He may. 
however, take the same extracted from the airy descending roots of the nyagrodha tree, together 
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with the fruits of the udumbara, asvattha and plaksa trees. The drinking of this juice by a 
ksatriya has been justified on the ground that among human beings the ksatriya occupies the 
same places as the nyagrodha does among the trees. The Chandogya Upanisad draws an 
analogy between the growing of the seed of nyagrodha into a big tree and the manifestation 
of the Universe from Brahman who is even smaller in size than the former. The Tattiriya 
Samhita says that the sacrificial wood (idhma) should be of the nyagrodha, udambara, asvattha. 
and plaksa trees, as they are the abodes of Gandharvas and Apsaras. The Gobhila Grbhila 
Grhya Sutra contains a verse mentioning that the nyagrodha tree belongs to God Varuna. In 
the epics the sacred tree like pippala, vata, sami, etc., are termed are ca/tya-vr/csas or sthala 
vrksas. It is said that not even the leaf of a caitya-vrksa (the tree that has a platform around it) 
may be destroyed, for it is the resort of Devas, Yaksas, Nagas, Apsaras, and Bhutas. 

Originally trees were worshipped in their form but later on their worship was intended to 
appease the tree-deity. It was believed that the tree god could appear in a visible form and 
grant request. When Sujata's maid servant Purna saw Gautama seated under a banyan tree she 
thought that the tree-deity had become visible in a human form. She informed Sujata and the 
latter came to the tree with a bowl full of rice and milk which Gautama accepted. According 
to the Mahavanija-Jataka some merchants went out in search of treasures and reached a big 
banyan tree of the nature of a Kalpavrksa. It produced from its eastern branches streams of 
water, from southern branches food and drinks, from western branches fair damsels, and 
from northern branches all desired objects. In the Dummedha-Jataka, devoted people are 
mentioned as offering sacrifice to the banyan-tree with the entrails, blood and flesh of the 
victims-goats, cocks, pigs, and other living creatures, and praying to the Vata-Yaksini to 
grant them sons and daughters, honour and wealth. There is evidence in the epic and Puranas 
revealing a connection of the Vata-tree with Visnu. Sia, Kala and Brahma. This tree appears in 
the story of Savitri as a symbol of life. It has a specific mention in the exploits of Garuda in 
bringing nectar. It is difficult to say whether the worship of this tree was of non-Aryan origin. 
It has been suggested that this tree, in its most respectful form, was popular with the Nagas 
who worshipped it and the serpent with all devotion. That this tree figures very prominently 
in some famous tales about the serpents may indicate its non-Aryan associations. The banyan 
worship was, however, incorporated by the Aryans in their religions system in a slightly 
modified form and the tree came to be worshipped as a cult object by them since the later 
Vedic period. 

We have seen the significance of the banyan tree in the religious life of the people from 
the later Vedic times. Thus, a banyan tree, in a sacred place, becomes a venerable object of 
worship. Many vata-trees have been regarded holy because of their situation at different 
sacred places, e.g., the Visnupada hill at Gaya, the Gotirtha to the north of the Vindhya, the 
bank of the Narmada where Pulastya performed penance, the Purusottama-ksetra, Puskara 
and Prayaga, etc. 

The Vedic literature does not metion and banyan tree at Prayaga. A reference to a banyan 
tree at Prayaga. A reference to a banyan tree at Prayaga occurs for the first time in the Ramayana. 
When Rama, alongwith Sita and Laksmana, was leaving for Citrakuta, Bharadvaja explained 
the route from Prayaga to Citrakuta. They were to go to the confluence to the Ganga and the 



Copyrighted material 



AK5AYAVAJA AT PRAYAGA 43 



Yamuna, and then taking a turn to the right, walk a little distance on the bank of the Yamuna 
up stream to the west. They would find a much frequented passage, which was worn out on 
account of being too old, where they should construct a small float to cross the Yamuna. They 
would reach a banyan tree, known as Syama Nyagrodha, standing on the other side of the 
Yamuna. Bharadvaja advised Sita to worship it with joined palms and then they were to 
decide whether to stay there or to leave for onward journey. There was a forest named 
Nilakanana at a distance of a krosa from that tree through which the route, trodden several 
times by Bharadvaja, went straight to Citrakuta. 

Rama did exactly as he was directed. He, alongwith Sita and Laksmana, crossed the 
river and reached the Syama Nyagrodha. As advised by Bharadvaja, Sita bowed to and 
circumbulated the tree, prayed to it to fulfil the vows of her husband, and to enable her to see 
her mothers-in-law Kausalya and Sumitra again. 

This &yama Nyagrodha seems to be the earliest banyan tree at Prayaga, it was extensive 
in its growth and its boughs were green. It was surrounded by innumerable other trees of the 
Yamuna-vana and was resorted to by the siddhas. That the tree was reversed as auspicious is 
beyond doubt. The reference indicates the prevalence of Vata-worship in Prayaga in the 
Ramayana age. But the tree is not called Aksaya-vata and later practices of giving extreme 
physical torture to oneself or committing suicide by jumping from its top were not associated 
with it. Its situation on the southern bank of the Yamuna apparently faced the much frequented 
but an old ghata on the side of the river. 

The Mahabharata, which describes the holy spots of Prayaga in the Tirthayatra section of 
the Aranyakaparvan, does not refer to any banyan tree there, though it eulogizes the Aksaya- 
vata at Gaya in the Aranyakaparavan and the Anusasanaparvan. However, the Aranyakaparvan 
of the Mahabharata, while narrating the story of the Dissolution of the Universe as witnessed 
by the sage Markandeya, refers to the Divine Child resting resting on the extended branch of 
a huge nyagrodha tree in the midst of the Great Deluge. It says that the whole world was 
overwhelmed and the whole creation was submerged. Markandeya found himself alone walking 
on the water of the ocean. Extremely distressed and feeling lonely and forlorn he kept on 
swimming to find some refuge for rest. All of a sudden he sighted in the midst of the deluge 
a huge nyagrodha-tree and a little child resting comfortably on a gorgeous couch on one of its 
branches. Markandeya was given shelter inside the mouth of that child. He roamed in amazement 
through the boundless interior of the child for hundred of years. Bewildered his sincerelv 
prayed to that God. The child opened its mouth and Markandeya came out to see the same 
wonderful sight of the child resting on the branch of the nyagrodha. Inside the stomach of fhe 
Divine Child Markandeya saw the whole world with its Kingdoms, cities and rivers. The first 
river that he saw was the Ganga. According to P. K. Gode, this reference to the river Ganga 
shows that the great nyagrodha tree may perhaps he taken to exist on the bank of the Gahga 
at the confluence at Prayaga. But the speculation is without any support. The site of this tree 
is not specified in the Mahabharata. This narrative occurs in the Puranas. But they are also 
silent about the specific location of this tree. A reference to the location of the tree was not 
required in the episode because the Mahabharata aimed at showing the identity between 
Narayana and Vasudeva, whereas, the Puranas wanted to bring out the identity of Naryana 
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with Bhagavan Purusottama and some other objects and to sing the greatness of Narayana. 

Thus in the Mahabharata there is no mention of any banyan tree at Prayaga. The silence 
of the Tirthayatra section of the Aranyakaparvan of the Mahabharata about a banyan tree 
there is not without significance. Possibly it suggests that the Banyan tree referred to in the 
Ramayana became extinct long before the composition of the Tirthayatra section of the 
Aranyakaparvan of the Mahabharata. The excavations conducted at the Ramayana sites show 
that if the Ramayan episode has any historicity it can be placed at the earliest during the early 
phase of the NBP ware, which was around the beginning of the seventh century B.C. It is 
generally believed that the Ramayana had its literary formation between the fourth century B. 
C. and the second century A. D., and the Ayodhyakanda, wherein the relevant reference 
occur and which belongs to the original body of the epic, appears to have been composed by 
Valmiki by utilising the traditional story coming down orally from earlier times in the fourth 
or third century B. C. The Mahabharata is supposed to have assumed its present form between 
the fourth century B. C. and the fourth century A. D. and the Tirthayatra section of its 
Aranyakaparvan was composed possibly between the first century B. C. and the second 
century A. D. Thus, we can suggest that the &yama nyagrodha was in existence on the southern 
bank of the Yamuna from circa tenth century B. C. to the second century B. C. or sometime 
later but had perished by the beginning of the Christian era. 

The Banyan tree of the Ramayana-fame is, however, mentioned is some ancient Sanskrit 
texts. Thus, Kalidasa (c. 4th-5th century A. D.) in his Raguvamsa refers to the Syamavata on 
the southern bank of the Yamuna at Prayaga. Rama, while travelling from Lanka to Ayodhya, 
says to Sita, "This is the same banyan tree, known by the name of Syama, that was entreated 
by you formerly. Covered with fruits its resembles the heap of emeralds inter-mixed with 
rubbies. In the Uttararamacrita of Bhavabhuti (c. eighth century A. D.), Laksmana while 
describing the scenes on the canvas portraying Rama's career and exploits, says "This is the 
banyan tree, Syama by name, on the bank of the Kalindi, by the side of the road leading to 
Chitrakuta, pointed out to use by the sage Bharadvaja. The poet Murarimisra (9th or 10th 
century A. D. according to some, but c. 1050-1135 A. D. according to others) in his drama 
Anargharaghava has also referred to the same tree. 

The above references to the Syamavata on the southern bank of the Yamuna at Prayaga 
indicate that the memories of the Banyan tree of the Ramayana survived up to the early 
medieval times. This, however, does not necessarily establish the survival of that tree up to 
the early medieval period. The Puranas and other works do not take notice of it. The Amarakosa, 
a work of the Gupta period, does not mention Syama as the name of Prayagavata. These 
literary references to the banyan tree called Syama were possible modelled after the description 
of that tree in the Valmiki 's Ramayana. The classical Sanskrit poets were simply following the 
traditional version of Rama story. It was not material to them if the tree, referred to in the 
Ramayana, did not exist in their own times. They likewise did not mention the Banyan tree on 
the Gahga near the Confluence which is highly eulogized in the Puranas, digess on tirthas and 
other texts and epigraphic records of the early medieval period possibly because of their 
theme taken from the Ramayana of Valmiki such a reference was not relevant. 

The Puranas eulogise a banyan tree at Prayaga by describing it as an enternal one and 
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extol the merit of committing suicide there. This tree stood near the confluence of the Gahga 
and the Yamuna at Prayaga. Since it grew near the confluence it came to be regarded as being 
especially sacred. This tree possibly sprang up in the third century A. D., for, most of the 
Puranas are said to have been composed during the Gupta period. Our suggestion is supported 
by the Nagardhana Coper-plate (A. D. 573) of £vamiraja, which records that while staying 
under the charming banyan tree in the Gahga at Prayaga Svamiraja donated the village named 
Ahkollika to some Brahmanas. In the 7th century A. D. the Chinese pilgrim Hsuan Tsang 
noticed's great wide-spreading umbrageous tree' at Prayaga, which was said to be the abode 
of a man-eating demon. According to him, it was in front- of a celebrated Deva-temple in the 
town. This way undoubtedly a banyan tree which had gained considerable religious popularity 
by that time, for, the practice of committing suicide by jumping down from it is recorded by 
him. To the east of the town was the spot where the two rivers jointed and to the west of this 
point was a level plain about 10 or 15 li wide covered with while sands. As the tree was in the 
town, it must have been at a distance of at least two miles to the west of the confluence. The 
tree mentioned in the Nagardhana plate is possibly referred to here. Though in the sixth 
century A. D., it stood in the bed of the river, in the next century settlements came up in that 
area. This could have been possible due to change in the course of the Gahga to the eastern 
side. This is not unlikely considering the frequent changes in the course of the Gahga from 
time to time. 

In the medieval sources, we come across several references to the sacred Banyan tree at 
Prayaga. Al-Biruni. Al-Biruni (A. D. 1030) refers to the 'Tree of Prayaga' as if, in his own 
mind, town and tree were synonymous, the latter giving fame to the former. He says that it 
was a peculiar kind of tree as its branches sent forth two types of twigs, some directed upward, 
and others directed downward like roots but without leaves. He located the tree at the junction 
of the two rivers and records the practice of committing suicide by jumping from it into the 
Gahga. Mahmud Gardizi (middle of the eleventh century A. D.) speaks of a huge tree named 
'batu' (vata) on the bank of the river Gahga near the confluence, where suicide was committed. 
The Mainamati Copperplate of King Ladaha-Candra (A. D. 100-1020) mentions the Banyan 
tree near the Confluence. We learn from Kalacuri inscriptions of the eleventh-twelfth centuries 
A. D. that King Gahgeyadeva alongwith his one hundred wives obtained release from this 
world at the foot of the famous vata-tree at Prayaga. Fazlullah Rashidud-din Abdul Khair (A. 
D. 1247-1317) in his Jamiu-t-Tawarikh states that the tree of Prayaga was situated at the 
confluence of the Yamuna and the Gahga and the latter flowed under it. People mounted the 
tree and jumped into the river to end their lives. Abdul Qadir Badauni, who belonged to the 
sixteenth century, says that some infidels 'entered hell by casting themselves down into the 
deep river from the top of a high tree' at Prayaga. From the description of Tulasidasa also it 
appears that the Vata-tree was near the site of the Confluence and stood close of the bank of 
the Gahga. Thus, all accounts agree that it was at or near the confluence. 

One of te basis of the above references, we cannot identify the vata-tree described in the 
early medieval and medieval sources with that referred to by the Chinese pilgrim. In the time 
of Hsuan Tsang a sandy plain, 10 or 15 li wide, lay between the town and the place where the 
rivers met, and the tree in front of a Deva-temple in the town was possibly at least two miles 
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from the confluence. But the Muslim writers speak of the tree on the very bank of the Gahga 
near the confluence enabling people to cast themselves into its waters and they do not mention 
any temple near it. It appears that during the long period between the time of Hsiian Tsang 
and that of Gardizi and al-Biruni, the Gahga carried away the whole of the sandy plain, 
encroached upon the town to such an extent as to wash away the temple and the vata-tree 
seen by the Chinese Traveller. A little later, the river took a new course by changing its 
direction to the east and the confluence shifted from its original position to the place where 
Akbar laid the foundation of the fort in A. D. 1583. A new sapling had appeared on the Gahga 
near the new confluence, growing into a full-fledge tree by the tenth century A. D. Traditional 
religious practices had come to be associated with it by this time. The Puranas do not mention 
this event and refer to the vata-tree at the confluence wheresoever it occurred. The locus of 
the Banyan tree, thus, shifted towards the east due to the change in the position of the confluence 
sometime during the eighth or ninth century A. D. 

The above analysis strikes at the very root of the suggested identification of the Deva- 
temple mentioned by the Chinese pilgrim with the present Patalapuri temple in the fort. In the 
light of the account by Hsiian Tasng it may be surmised that the entire area occupied by the 
fort was under the bed of the Gahga in the seventh century A. D. Hence, Conningham's 
suggestion that the entire area occupied by Akbar's fort represented the site of the town in the 
time of Hsiian Tsang may not hold good. 

The Banyan tree referred to in the medieval sources stood in he open near the confluence 
from about the ninth century A. D. onwards. But when in the last quarter of the sixteenth 
century Akbar constructed the fort the tree fell within its four walls. The tree possibly had 
started pining away as early as the thirteenth century. Rashidud-din mentions the withering of 
one of its two boughs, the suitable being committed from the green one. According to the 
Vividhatirthakalpa, a Svetambara. Jaina work, composed by Jinaprabhasuri between V. S. 
1364 and 1389, the Vata-tree at Prayaga sprouted forth again and again despite being chopped 
off by the Turks. This is further corroborated by the account of William Finch, a European 
traveller, who visited the spot in A. D. 1611 in the time of Emperor Jahangir. He informed that 
in the 'Moholl' (palace) compound of the fort there was a Tigge tree'. Indians called it "the 
tree of Life" and believed it to be indestructible. The Pathan kings and the ancestors of emperor 
Jehahgir had earlier tried — and faild — to destroy the tree. Jehahgir also made efforts to destroy 
it by 'stocking it up and sifting the very earth under it to gather forth the sprigs'. But when the 
tree made to send forth new shoots from the pit open to the sky, he let it alonewith a view to 
cherish its remains. The Khulasat-ut-Tawarikh, a work composed between A. D. 1693-1695, 
also says that within the fort there was a very old tree, called the Akhay Bar, i.e., the 
imperishable banyan tree. By the command of the Emperor Jehahgir, it was cut down and a 
Cauldron of iron was firmly placed over the stump. But the tree grew again and shook off the 
obstruction. According to Saubhagyavijaya, a Join of the seventeenth century, the tree-spot 
was obliterated during the reign of Aurangzeb. Thus, the destruction wrought to the Banyan 
tree by Muslim rulers, especially Emperor Jehahgir, must have proved fatal to it. It may have 
completely dried up towards the close of Jehagir's reign. Joannes De Laet and M. De Thevanot 
while describing the fort in A. D. 1628-29 and A. D. 1666-67 respectively do not mention the 
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worship of any banyan tree there. The Prayaga Mahatmya Satadhyayi, a work of the eighteenth 
century, describes the Vatamula as being five yojnas large and gives it hyperbolic attributes. 
It does not refer to the practice of suicide there. This would suggest that in the eighteenth 
century the Vata-tree did not exist but the tradition about it was preserved which, in course of 
time, had been enlarged and transformed into a myth. 

The forgoing discussion shows that the celebrated Banyan tree completely withered up 
during the first quarter of the seventeenth century. It seems that accesses to it was also denied 
to the general public, most likely from the time of Jehangir. It was deemed not safe to allow 
pilgrims to visit the site as it has become a part of the Mughal harem. Therefore, a new 
worship practice, albeit a false one, was started, a log of the banyan tree was kept in the 
Patalapuri temple for satisfying the religious urge of the people. The exact date of the start of 
the worship of the stump in the temple is, however, not known. It has been mentioned first by 
Josheph Tieffenthaler, a Jusuit missionary, who happened to be at Allahabad in A. D. 1766- 
77. While describing the Patalapuri temple in the fort he wrote in his Description Historique et 
Geographique deVlnde, "However great be the respect which the gentiles have for these idols 
(in the Patalapuri temple), they never more particularly a tree, which in the Indian language, 
they call Akebar. This tree rises up from the grotto itself, its trunk is similar in thickness to that 
of the olive tree and divides itself into two equal branches. It is bare, lacking leaves, but 
nevertheless green and full of sap. If it is cut by a sword, milk comes out of it. In order that 
this tree, so strangely sacred for the Hindus, does not dry up, they continually supply its roots 
with water; people having sweet-smelling flowers on its trunk. Yet i,t cannot grow further, nor 
can rise beyond the roof covered with stones. On the sides around this tree are seen many 
quardrangular pillars arranged. 

In this passage there is a reference to the dead forked tree which is found today in the 
Patalapuri temple, and is worshipped by the public as the relic of the traditional banyan tree. 
However, the above account indicates that the banyan tree worship in the Patalapuri temple 
had been in vogue much before A. D. 1765. This is also confirmed by a sanad granted by 
Emperor Shah-i-Alam II to Ayodhya Nat ha Jogi in Hizri year 1173 (= A. D. 1766), which 
refers to the dones as the priest of 'Patalapuri Achaibat'. The existence of the Patalapuri 
temple inside the fort was noticed by William Finch (A. D. 1611), Joannes De Lact (A. D. 
1628-29), and Thevenet (A. D. 1666-67). However they do not allude to the banyan worship 
therein. Thus, it seems that the banyan worship in the Patalapuri temple was started by some 
priests sometime between A. D. 1667 and A. D. 1765, the period between the visits of Thevenet 
and Tieffenthaler. This goes against the suggestion of some scholars that the Patalapuri temple 
represents the site of the traditional Banyan tree. It should be noted that the tree existed in the 
mahal area of the fort and a richly paved courtyard in which the Mughal emperor kept his 
darbar intervened beween the palace complex and the site of the Patalapuri temple. This is 
clearly brought out from the description of the fort by William Finch. He says: 

"You enter thorow two faire gates into a faire court, in which stands a pillar of stone 
(Asokan pillar) fiftie cubits above ground... Passing this court you enter a lesse; beyond 
that a larger, where, the king sits on high for the dersane to behold elephants and other 
beasts to fight. Right under him within a vault are many Pagodas (Patalapuri temple)... 
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Out of this court is another richly paved where the king keeps his darbar; beyond it 
another, whence you enter into the mohole, longe, divided into sixteene several lodgings 
for sixteene great women With their slaves and attendants. In the middest of all the king's 
lodgings of three stories, each containing sixteene rooms;... In the midst of the lowest 
stories is a curious tanke (Kamya-Kupa). In his moholl is a tree which the Indians call 
the tree of life (beeing a wilde Indian figge tree)..." 

The shifting of the venue of the tree-worship from the place compound to the Patalapuri 
temple is recorded by Fanny Parks who lived in Allahabad from 1827 to 1845. She writes, 
"This tree grows in, or is enclosed within the walls of the fort, in such a manner that you can 
not see it from any place. They take you into a room, which was formerly one of an hummam, 
or steam bath. This room is called Achibut Chamber, and there with the eyes of faith, the 
pilgrims behold the everlashing tree; which they believe has been there from beginning of 
time; and will remain there to all eternity. They showed me a crack in the roof, and said, 'Do 
you not see the branch of the tree has cracked the roof in three places? I certainly saw three 
cracks, but whether from a tree or ivy I cannot say; not even a leaf was visible. The door of 
this chamber has been blocked up, on account of a native in the Collector's office wishing to 
put up his idol there; the man is a worshipper of Parisnath, the god of the heretical Hindoos. 
No orthodox Hindoo will worship in a temple where there is an image of Parisnath; and as this 
man had raised an alter in the Achibut chamber, and wished to place his idol thereon, it 
caused a great commotion; to quell which, the Commandant of the fort bricked up the door, 
and has never allowed the people entrance since that time. She further records, "When the 
Achibut chamber was blocked up, the Brahmans set up the stump of a bar tree in the Patala 
Pooree, and declared that it was a branch of the real Achibut, that had penetrated through 
walls. They certainly have established it firmly in that situation, making good the proverbs, 
'Its roots have already reached to Patal (the infernal regions). The morning I visited the Patal 
Pooree, I saw this stump, which must have been freshly worshipped, as the earth at its base 
was covered with oil, ghee, boiled rice, and flowers. The passage itself, and the chamber also, 
were oily, dark, very hot, and slippery, We saw it by lamp-light; the Chiragh (lamp) was 
carried by a Portly Brahman, who has charge of the place,... The resident Hindoos of Prag, 
who know the trick the Brahmans have played, do not Pooja the false Achibut. 

Fanny Parks 's account is based on her visit to the respective sites inside the fort in 1831. 
She had made her residence on the bank of the Yamuna near the fort and her husband was a 
high official who became the Collector of Allahabad in 1836. Therefore, we may accept her 
account as true, though with certain reservations. Her account proves that the original site of 
the banyan tree was not in Patalapuri temple but somewhere else inside the fort. The attempt 
of a Jaina devotee to put up an idol of Parsvanatha in the A k say a vat a chamber and its opposition 
by the Hindus reminds of a similar event which occurred in the reign of Akbar. According to 
Hansasoma's Tirthamala, composed in VS. 1565 (A. D. 1508), there was the foot-print {carana- 
cihna) of Rsabhadeva under the Akshayava4a. But the Tirthamalas of Vijavasagara (A. D. 
1607), Jayavijaya (A. D. 1607), and Saubhagyavijaya (A. D. 1643) record that Rai Kalyana 
removed the foot-print of Jinendra and established a Sivaliriga there in V. S. 1648 (A. D. 
1591) in the time of Akbar. Fanny Parks does not tell us when the Aksayavata chamber was 
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built. Her account shows that during the early years of British rule access the tree site was 
allowed possibly on wide demand made by the pilgrims and priests. But on account of the 
religious rivalry the commandant of the fort not only closed the way to it for the general 
public but also bricked up the door of the chamber thereby making the worshipful view 
(darsana) of the tree site almost impossible. The fort authorities later on may have decided to 
shelve the matter on security grounds also. 

Thus, the bifurcated log with a green branch, which is found today in the Patalapuri 
temple, is merely the trunk of some other banyan tree, installed by the attendant priests. That 
the stump being worshipped is spurious is also confirmed by a report published in the 'Bharata' 
dated October 30, 1950, in which the then fort Commander Major Kundan Singh admitted 
having allowed the traditional change-over of the green banyan stump in the Patalapuri temple 
by the priests who produced the customary document towards this effect. The priests of the 
Patalapuri temple also admit the change over ceremony of the stump every third year. 

It is, however, interesting to note that a banyan tree is still standing in the fort. It was 
discovered by Sivanatha Katju, a former judge of the Allahabad High Court, in 1950, in the 
southeastern corner of the fort. He claimed that Sri Ranjan, Professor of Botany in the Allahabad 
University, examined it on the request of defence personnel, and suggested that its stump was 
about 250 years old. This is the tree which was seen by Fanny Parks in 1831 who says that 
there is 'a very fine young ber tree at the gate of the magazine'. It seems that despite the 
destruction and disappearance of the age-old banyan tree in the palace-complex during the 
seventeenth century, a small root of it managed to bloom into another tree subsequently at 
another site in the same area. Thus, the Confleunce at Prayaga has never been without a 
banyan tree in its vicinity. 

The antiquity of banyan worship in Prayaga is thus undoubted. It can be traced back at . 
least to the times of the Ramayana. The banyan worship at the confluence became wide 
prevalent when a vata-tree sprouted forth thereafter the Syamavata on the southern bank of 
the Yamuna had become extinct. The vata-tree at the junction of the holy rivers was a great 
sanctity for the devotees all over India. The custom of religious suicide, not associated with 
the Syamavata, came to be associated with it. The Puranas played a leading role in giving it 
wide popularity. It is not known whether the tree was planted by ordinary devotees in a fit of 
religious favour of by representatives of a particular religious sect to commemorate any 
importance event in their history. Possibly it had sprung up at the confluence itself; its situation 
enhanced its sacredness. The available evidence discussed above reveals its history for about 
1500 years. 

The Puranas refer to its close association with the prominent gods. The Lord Siva is said 
to product it constantly; He has transformed himself into the Vata. Visnu in the form of Madhava 
is always present there. Hiranyagarbha has the shape of Vata in Prayaga. According to the 
Skanda Purana he, who by resorting to the tree worships Visnu there, gets the merit of residing 
in the Visnuloka. The Padma Purana advises devotees to propitiate Visnu thereby tying threads 
around the tree. The Banyan tree at Prayaga is thus sacred to Siva and Visnu alike who are 
supposed to dwell in it. Curiously enough, the Matsya Purana says that Siva was located as 
Vatesvara at Prayaga by Visnu and the latter in the form of Kesava is always lost under the 
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tree in his reveries of Yoga. This shows the growth of the Vaisnavite association with the tree. 
Markandeya is said to have practised penance under it. According to the Sarvatirthavandana 
of Nayanasagara (c. 16th- 17th Century A. D.), Rsabhadeva, the first Tirthahkara, attained 
Kevala-Jnana under the vata-tree at Prayaga and delivered as sermon there. In the Pracina 
Tirthaamalasahgraha we find conflicting statements regarding the association of Rsabhadeva 
with the tree. Harhsasoma says that Rsabha's initiation took place there, while Jayavijaya 
maintains that he delivered his first sermon there. Saubhagyavijaya says that he broke his fast 
there, but Silavijaya is of the opinion that he practised penances for one year under this tree. 
These statement of Jain saints of the sixteenth-seventeenth centuries are unacceptable due to 
their controversial nature. The evidence of the association of Rsabhadeva with the tree at 
Prayaga found in these late Jaina sources, shows that in the medieval times the Jainas made 
attempts to associate their religion with this Brahmanical Tirtha. We know that Rsabhadeva 
renounced the world under an Asoka-tree in a garden named Siddharthavana at Ayodhya, 
broke his fast at Hastinapur, attained omniscience under a great nyagrodha tree in a grove 
called Sakatamukha at Purimatala, the chief suburb of Ayodhaya, and delivered his first sermon 
in the samavasarana assembly held there. 

The vata-tree at the confluence is described as the royal umbrella over Prayaga's head. 
This tree with its dark shade was believed to remove all the three kinds of fatigue (i.e. daihika, 
daivika, and bhautika) of pilgrims. Its mere sight destroys the sin of Brahmanicide. Everlasting 
merit accures from the feeding of Brahmanas with devotion under it. It is said that this tree is 
not burnt in spite of the combined fury of all the twelve suns (dvadasa-Adityas) that reduces 
the whole Universe to ashes. Lord Visnu in the form of an infant child sucking his toe is said 
to lie down on its leaf when the whole world is one mass of water. It is the very tree where 
Markandeya found shelter inside the stomach of the Divine Child at the time of the Great 
Deluge. The roots of this tree are declared to have spread up to the infernal regions. This tree 
is indeed known as Aksayavata, for it does not perish even at the time of the dissolution of the 
Universe. 

The reference to the Divine Child resting on the branch of a banyan tree in the midst of 
the Great Deluge is found in the Mahabharata and the Puranas in the context of the description 
of Creation. But the location of the great nyagrodha with which the child is shown associated 
is not specified. It is the vaja-tree of Gaya which in the literary and epigraphical records is 
mentioned first aksayavata Aksayakaranavata. According to the Mahabharata and the Puranas 
it was so called because it immortalized the offerings given there to the manes. In the texts, 
the expression Aksayavata does not signify an undying banyan tree. However, one verse in 
the Gayamahatmya section of the Vayupurana says that Visnu in the form of a child lies on its 
end at the time of the Deluge. It seems that after the legend about Deluge had acquired a 
respectability people belonging to Prayaga and Gaya tried to acquire for their respective 
Tirtha the prestigeous association with the Deluge-story on the ground of the presence of a 
sacred vata-tree there. We cannot be sure as to which of the two tirthas was first in establishing 
a tradition of imperishability for its banyan tree. That the one at Prayaga was regarded as an 
eternal tree, the only witness of the creation and destruction of the whole unverse, by the 
tenth century A. D. is proved by the reference in the Mainamati Copper-plate of 
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Ladahacandradeva. The tree is called aksayavata not because it really was everlasting. There 
is no reason for literal interpretation; the tree Prayaga was mythically everlasting, as the 
archetypal tree of the cosmogony. 

The Vata-tree at Prayaga was originally without any specific name. The Kurma, Agni, 
Narasimha and Vamana Puranas neither speak about its imperishability nor give it the name 
of Aksayavata; it is mentioned simply as Prayaga-vata. The Matsya and Naradiya Puranas, 
which contain verses eulogizing its eternity, also mention it as merely Prayaga-vata. It is in 
the Skanda Parana and Padma Purana which refer to its invincibility that the name Aksaya- 
vata occurs for this tree. The name Pragaya-vata is corroborated by foreign travellers to India 
and some inscriptions. In the Nagardhana copper-plate of Svamiraja it is mentioned as Catuka- 
vata but we have not come across this designation elsewhere. This tree is also called Syamavata 
in the Padma Purana, the laxicon of Hemacandra (c. A. D. 1088-1172) and the Medinikosa (c. 
A. D. 1300) in the sense of Prayaga-vata. This name was evidently adopted after the name 
Syamavata in the Ramayana. 

ALAKANANDA 

River Ganga of devaloka. The river Ganga of the earth when it flows through Devaloka 
is called Alakananda and is called Vatarani when it flows through Pitrloka (nether world). 
Krsnadvaipayana (Vyasa) declares that Deva Ganga with crystal pure water flowing in devaloka 
under the name Alakananda and Vaitarani of the nether world, a terror to sinners, are the same 
as the Ganga of the earth. ( SI okas 21 and 22, Chapter 170, Bhasa Bharata, A. P.). 

Starting from Visnupada Alakananda flows through Devayana which blazes with the 
splendour of a crope of beautiful many-storeyed buildings. Flowing from there to 
Candramandala (moon) and flooding it completely flows down to Brahmaloka. From there it 
divides into four rivulets and flows to the four different sides with the names Sita, Caksus, 
Alakananda and Bhadra. Of these Sita falls on the thickly wooded mountain tops of Mahameru 
and flowing from there through Gandhamadana by the side of Bhadrasvararsa falls down in 
the eastern ocean. Caksus falls on the top of Malyavan mountain and flowing flowing through 
Ketumala falls down in the western ocean. The most sacred of the group, Alakananda, falls 
on the mountain of Hemakuta and from there flows through Bharatavarsa and falls down in 
the southern ocean. The fourth, Bhadra, falling on the top of the Mountain, Srngavan flows to 
the northern ocean. Of these the most sacred is Alakananda which flows through Bharatavarsa 
and it is believed that even those who think of taking a bath in that will acquire the benefit of 
performing yagas like ASvamedha and Rajasuya. (Eighth Skandha of £ri Mahadevibhagavata). 

ALAMBU$A 

A celestial woman born to Kasyapa by his wife Pradha. 

Begins from Visnu in the following order : Brahma-Kasyapa-Alambusa. 

In days of yore there was an ascetic named Dadhica. He began doing tapas on the bank 
of the river Sarasvati. Indra was in consternation. Indra sent this celestial maid Alambusa to 
entice the hermit. When the ascetic got down to the river, Alambusa approached him with 
enticing actions and expressions. When the hermit saw her he became passionate and he had 
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seminal flow. The sperm fell into the river. The river became pregnant and delivered a child in 
due course. He was called Sarasvata. 

Alambusa brought the child before Dadhica, who blessed the child and said that there 
would be a drought in the country continuously for twelve years and that at that juncture 
Sarasvata would recite passages from the Scripture to the Brahmins who had forgotten them. 
The much pleased Sarasvat! and Sarasvata went back. 

At that time Indra lost his Vajrayudha (weapon of thunderbolt) somewhere. The Asuras 
(enemies of Gods) made an onslaught on the gods and their realm. Indra knew that with a 
weapon made by the bone of Dadhica the Asuras could be destroyed. Indra asked the Gods to 
bring the bone. They came down to the earth and requested Dadhica to give them a bone. 
Dadhica giving his bone died and attained heaven. With his bones Indra made a good deal of 
weapons such as the Vajrayudha, wheel weapons, maces and sticks and with them Indra slew 
all the Daityas (Asuras). 

After this there was a great famine in the country. As there was no rain, crops failed and 
lands became dry and the Brahmins left the country. Sarasvata alone remained with his mother. 
After twelve years the famine and starvation came to an end. By then the Brahmins had 
forgotten the hymns and mantras of the Vedas. They approached the boy Sarasvata and renewed 
their memory. (Mahabharata, Salya Parva, Chapter 51). 

Long ago Indra went to Brahma. There was one Vasu called Vidhuma also with Indra. 
When these two were standing near Brahma, Alambusa also came there to pay homage to 
Brahma. The germents she had on were displaced by wind. Vidhuma saw the dazzling beauty 
of her body and was overpowered by libido. Alambusa who understood this, was filled with 
passion for him. Brahma who saw the changes in them looked at Indra with displeasure. Indra 
knowing the mind of Brahma cursed them: "Both of you who have lost meekness shall become 
human being and then your desire will be fulfilled". Owing to the curve Vidhuma was born as 
Sahasranika, the illustrious King of Candravarhsa (Lunar dynasty) and Alambusa took birth 
as Mrgavati, the daughter of King Krtavarma and his wife Kalavati. (Kathasaritsagara, 
Kathamukhalambaka, Tarahga 1). 

Sahasranika the incarnation of Vidhuma and Mrgavati the incarnation of Alambusa fell 
in love with each other on the earth also. Before the wedding took place Devendra once 
invited Sahasranika to heaven. He lived therefor a time as the guest of the Gods. After having 
defeated the Asuras it was time for him to return. Indra sent Tilottama to keep company. The 
charioteer was driving. Sahasranika immersed in the thought of Mrgavati was sitting silent. 
Tilottama said something which the king did not hear. Tilottama cursed him that he would be 
separated for fourteen years from the object about which he was thinking. He was not even 
aware of the curse. 

The King returned to Kausambi his capital city. Without much delay the wedding ceremony 
also was conducted. She became pregnant. One day she told her lover-husband that she had 
a desire to dip in a blood pond. The king made a pond and filled it with a solution of Laksa 
(wax, when dissolved in water, the water will look like blood) and such other substances. 
Mrgavati was dipping and splashing in it when an eagle taking her to be a piece of flesh took 
her away. At the loss of his wife Sahasranika lost his senses and fell down unconscious. 
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Immediately Matali, Indra's charioteer, came down from the realm of gods are brought the 
king back to consciousness, and then informating him of the curse of Tilottama he returned. 
Without paying any heed to the consolatory words of his ministers or other inmates of the 
palace the king went on lamenting and meaning, "ha, my love Mrgavati! Where are you 
now?" and waited for the end of the period of the curse, execrating Tilottama. Casting Mrgavati 
on the Mountain of the Rising Sun the great bird flew away. The horror-sticken queen, thinking 
of her present condition cried aloud. A very large mountain snake began to draw near to 
swallow her. A divine person saved her from that situation and vanished. The unprotected 
Mrgavati decided to commit suicide. It was a forest which abounded in lions, tigers, bears and 
such other ferocious animals. But none of them came near her; over and above the exertion of 
carrying, she had to bear the difficulties of her forlorn condition, and she grew weary and 
worn and became unconscious. Then a hermit boy came there and questioned her who was 
now lean and ill-dressed, about her condition and consoling her guided her to the hermitage 
of the great hermit Jamadagni. When she saw the hermit who was as radiant as the Sun, she 
bewed low before him. "My daughter! Don't fear. You will get a heroic son here who will 
continue your family. You will be reunited to your husband." Said the great and noble hermit, 
who could forecase the future. Somewhat pacified Mrgavati lived in that hermitage waiting 
for reunion with her husband. After some days she gave birth to a son who had all the symptoms 
of greatness. At the birth of the child Mrgavati heard an unknown voice saying, "This boy 
would become the great and renowned king Udayana. His son would get the leadership of the 
Vidyadharas (the musicians of the gods)". At this the queen was immensely pleased. The boy 
Udayana grew up in the hermitage, an incrarnation of all good qualities. The hermit to whom 
the past, the present and the future were not obscure, performed the necessary rites and rituals 
becoming a Ksatriya boy (Ruling caste) and taught him everything including the Dhanurveda 
(the Science of Archery). As a token of her intence love for the son, she put a bangle with the 
name of Sahasranika inscribed on the arm of Udayana. One day when Udayana was tramping 
the forest, he saw a snake-charmer catching a snake. Seening the beauty of the snake he 
asked the snake-charmer to let the snake free. But the snake-charmer replied, "Oh Prince, this 
is my daily bread. I earn my livelihood by exhibiting snakes. My previous snake was dead 
and it was with the help of a good deal of herbs and spells and incantations that I caught this 
one". 

When he heard this Udayana felt pity for him and gave the bangle to the snake-charmer 
and let the snake free. When the snake-charmer had gone with the bangle, the snake beaming 
with joy said to Udayana: "I am Vasunemi, the elder brother of Vasuki. I am greteful to you 
for giving me freedom. I give you this lute producing expquisite notes of music, betels and 
some tricks to prepare never fading garlands and paste to make marks on the forehead. Receive 
them as my presents". Udayana accepted the presents with gladness and returned more 
luminous than before to the hermitage of Jamadagni. The snake-charmer took the bangle, 
given by Udayana to the bazar for sale. The police caught him and took him before the king, 
because they saw the name of the king inscribed on the bangle. The king asked him how he 
got the bangle and the snake-charmer told the king the story from the catching of the snake 
till he got the bangle. "This is the bangle that I put on the arm of my wife. The boy who gave 
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this bangle to this snake-charmer must be my son." The king was thinking with sadness, 
when the king heard a voice from above say, "O King! the period of the curse is over. Your 
wife and son are in the Mountain of the Rising Sun". At these words the king felt extreme joy. 
Somehow or other he spent the rest of the day. Early the next morning the king followed by 
his army, went to the Mountain of the Rising Sun to bring back his wife and son. They took 
the snake-charmer to show them the way. 

In due course the king and his train reached the holy hermitage of the eminent hermit 
Jamadagni. The place was always vibrant with sounds of the repeating and recitation of the 
Holy scriptures and covered with smoke mingled with the fragrance of burning herbs and 
other oblations burned in the sacrificial fire. The various wild animals which are born enemies 
of each other got on amicably there. The hermit who was an incarnation of the higher aspirations 
greeted the king who was the protector of the ascetics, with the hospitality becoming his 
status. The king who saw Mrgavati with their son was overcome with gladness. Their reunion 
caused a shower of Ambrosia (Amrta). The King stood before the hermit with folded arms 
and bowed head for permission to depart. To the King the hermit Jamadagni said: "Oh, King, 
you are welcome to this hermitage. To those such as you who are of the 'Rajogunapradhana' 
caste (Ruling race) the peaceful atmosphere of our hermitage may not be appealing to the 
heart. But a holy hermitage is more rerpectively than the palace of an Emperor. There is no 
place for unhappiness here, You might have known that the reason for your separation is a 
curse. When you were returning from heaven with Tilottama, you were so much engrossed in 
the thought of Mrgavati that you did not pay any heed to the conversation of Tilottama. She 
was displeased with your behaviour and cursed you. In future, if ever you happen to get into 
a position which will cause you mental trouble you can be assured of the presence of this 
Jamadagni." The King said, "I am extremely grateful to your Eminence for this great boon. I 
am fully aware of the fact that the presence of the holy hermits who have under their control 
the eightfold prosperities, is always a harbinger of peace and prosperity. I am very sorry to 
say that the exigency of my presence at the capital due to the pressure of work in connection 
with the ruling of the country compels me to cut short my visit to this holy hermitage. I shall 
be looking forward with pleasure to occassions which will enable me to pay visit to this Holy 
abode." 

Much pleased at the speech of the king the hermit said to Mrgavati: "My daughter! Not 
only myself, but all the inmates of this hermitage are highly pleased at having got you in our 
midst for so long. We are sorry to part from you. Now look! the animals of the hermitage are 
standing round you and shedding tears. Still we are consoled at your reunion with your 
husband. Naturally you are of a very good character and your life in this hermitage has given 
you a nice training and so there is no need for any more advice from me at this time." 

Saying this he drew Udayana to his side, kissed him on his head and said to the King 
again: "This son is a decoration to your dynasty. This handsome boy has been taught everything 
becoming a royal prince. Let him be a costly gem to you". 

Thus blessing the boy the hermit led him to the king. The joy at her reunion with husband, 
her shyness at being near him, her sorrow at having to depart from the hermitage and the 
surging feeling in her mind — all these made her dumb and so being unable to say anything 
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she expressed her love and regard for the hermit whom she loved as her father, by some 
motions of her body and took of him with her son. The blessed King and his train, looking at 
the men, beasts and birds which accompanied them for a while, took leave of them and 
proceeded to the capital city. On reaching there the king anointed his son Udayana as King. 
Sahasranika then went to the Himalayas to practise ascesis with his wife. (Kathasaritsagara, 
Kathamukhalambaka, Taranga 2). 

(b) Enticing Trnabindu. A story is seen in the Bhagavata of how Alambusa enticed the 
King Trnabindu. He married Alambusa and a daughter named Idavidi (Ilabija) was born to 
them. This Ilabila was married to Visravas, to whom a son named Kubera (the Lord of wealth) 
was born By Alambusa Trnabindu had three sons called ViSala, Sunyabandhu and Dhumraketu. 

"Tarn bhej alambusa devi 

Bhajaniyagunalayaih 

Varapsarayaste, putrah 

Kanya cedabidabhavat 

Tasyamutpadayamasa 

Visrava dhanadam sutam 

Pradaya vidyam parama 

Mrsiryogesvarat pituh 

Visalah sunyabandhusca 

Dhumraketuscatatsutah 

Visalo vamsakrdraja 

Vaisalim nirmame purim". 
"He who is the seat of all laudable qualities (Trnabindu) was honoured by Alambusa (as 
husband). Idavida their daughter was given in marriage to Visravas and to them was born 
Dhanada (Kubera). His father who was a great hermit taught him everything required. Three 
sons Visala, Sunyabandhu and Dhumraketu, were born to them. Visala who was the founder 
of the Dynastry, built a city called Vaisali." (Bhagavatam, Navama Skandham, Chapter 2, 
Stanzas 31-33). 

Alambusa took part in the birthday celebration of Arjuna. 

AMBA 

Daughter of a King of Kasi. 

Amba is an ill-starred character in the story of the Mahabharata. She had two younger 
sisters named Ambika and Ambalika. Bhisma, who had taken a vow to remain a bachelor for 
life, had once taken Amba, Ambika and Ambalika, the three daughters of the King of Kasi, to 
Hastinapura. The circumstances in which this happened, are descried in Devi Bhagavata, 
Prathama Skandha as follows: Santanu, a King of the Candra Varhsa, had two wives, Gahga 
and Satyavajti. Bhisma was the son of Gahga and Citrahgada and Vicitravirya were the sons of 
Satyavati. Soon after Bhisma's birth, Gahga vanished. After a long period of reign, Santanu 
also died. Satyavati and the three sons were left behind in the palace. According to a vow he 
had taken long age, Bhisma, instead of successeeding to his father's throne, left it to his 
brother Citrahgada. Once Citrahgada went for hunting in the forest. There he came across a 
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Gandharva named Citrahgada. The Gandharva did not like another man with his own name 
to be living in this world. So he killed the king. After that Vicitravirya became king. Bhisma 
had to take up the task of arranging a suitable marriage for Vicitravirya. 

It was at this time that Bhisma came to know that the King of Kasi was arranging the 
Svayarhvara of his three daughters, Amba, Ambika and Ambalika. Bhisma went there and in 
the presence of all the kings who had assembled there, took the three princesses with him to 
Hastinapura. There he made all preparations for the marriage. But as the time for the caremony 
approached, the eldest and most beautiful of the princesses, Amba went to Bhisma and said: 
"I had already made up my mind ago to marry Salva, the king. Besides, we are deeply in love 
with each other. Therefore, please consider whether it is proper on the part of a great man like 
you to force me into another marriage." 

On hearing this, Bhisma allowed her to do as she liked. Amba then went to King Salva 
and made an appeal to him to accept her as his wife since they were mutually in love. 

To her words Salva replied: "What you have said about our mutual love is true. But it is 
not right for a man to accept a women who has been accepted by another. I saw Bhisma 
taking you by hand and helping you into his chariot. Therefore go at once to Bhisma himself 
and ask him to accept you." Stunned by his words, she turned away to go to the forest to do 
penance. 

Udyoga Parva, Chapter 17, we find that Amba had cherished a secret desire to wreak 
vengence on Bhisma. She went to the Asrama of Saikhavatya Muni in the forest and stayed 
there for the night. Her wish to do penance was approved by the Muni. On the next day, 
Amba's maternal grandfather, Hotravahana (Srnjaya) came that way. Hotravahana came to 
know of all here misfortunes. He advised her to inform Parasurama of all her grievances. Just 
at that moment Akrtavrana, a follower of Parasurama happened to come there. Hotravahana 
introduced Amba to Akrtavrana. Both Akrtavrana and Srnjaya explained all her affairs to 
Parasurama. Parasurama undertook to persuade Bhisma to accept Amba (as his wife). But 
Parasurama proposal was turned down by Bhisma. A terrible duel took place between them at 
Kuruksetra. When the fight reached a critical stage, Narada and the gods induced Parasura,a 
to withdraw from the dual. Thus the fight ended with equal victory to both. Finding that it was 
not possible to achieve her object through Parasurama's mediation, Amba renounced food, 
sleep, etc. and went to the Yamuna valley to do penance for six years. (M. B., Udyoga Parva, 
Chapter 188). After that for one year she went on a fast, lying under the water in the river 
Yamuna. Again for another year she did penance, standing on the tip of the toes and eating 
only dry leaves. Next, she reduced the sky and earth to flames by doing penance. The goddess 
Gangl appeared to her and when she understood her plight, she told Amba that it was not 
possible to kill Bhisma. In her agony and despair without even drinking water, she wandered 
about here and there. The goddess Ganga cursed her to become a river in the Vatsa country. 
As a result of the curse, a part of her was turned into the river known as Amba. 

The remaining part of her engaged itself in penance. Siva appeared to her and told her 
that in the next birth she would attain masculinity. He added that she would be born in the 
Drupada dynasty as a great archer under the name of Citrayodhi and kill Bhisma. Pleased 
with this prophecy, she took a vow that she would kill Bhisma and making a pyre, burnt 
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herself to death. 

King Drupada's queen had been in great distress for a long time because she had no 
children. Drupada propitiated Siva by worshipping him for an issue. Siva blessed him and 
said that a girl would be born to him, but she would be transformed into a boy. In due course, 
the queen gave birth to a girl, but it was announced that it was a boy. Therefore, the child had 
to be brought up, dressed like a boy. The child became famous under the name of Sikhandi. 
When Sikhandi attained youth, Drupada decided to look for a wife for him (her?). Still he was 
greatly perplexed as to how to find a wife for Sikhandi who was already a youthful virgin! 
But his wife assured Drupada that Sikhandi would become a man, according to Siva's blessing. 
So, Drupada made a proposal for Sikhandis marriage with the daughter of the King of Dasarna. 

Hiranyavarna, the King of Dasarna, gave his daughter in marriage to Sikhandi The 
couple arrived at Kambalyapura. By this time the wife came to know that the "husband" Vas 
a woman. She disclosed the secret to her Ladies-in-waiting. They in turn communicated it to 
the king. Enraged at this, Hiranyavarna sent a messenger to King Drupada to ascertain the 
truth of the matter. He even began to make preparations for waging a war against Drupada, 
King of Panchala. Drupada and his queen were in a fix. At this stage the distressed Sikhandi 
proceeded to the forest, determined to commit suicide. People where afraid of entering that 
forest because a Yaksa named Sthunakarna lived there. Sikhandi went to the premises of the 
Yaksa and performed certain rites for number of days. The Yaksa appeared to here. Sikhandi 
explained the whole matter to him. They entered into a contract. According to it, they exchanged 
their sexes — Sikhandi receiving the male sex of the Yaksa receiving the female sex of Sikhandi. 
Sikhandi returned home as a man. Drupada repeated with greater force his old plea that his 
child was a man. Hiranyavarna made a thorough examination of Sikhandi and convinced 
himself of the truth. Many years after, Hiranyavarna died. 

At that time, in the course of his world tour Kubera arrived at the residence of Sthunakarna. 
The Vaksa who was in female form, did not come out to receive Kubera. In his anger, Kubera 
pronounced a curse that the female sex of Sthunakarna and the male sex of Sikhandi would 
continue for ever. The Yaksa prayed for the lifting of the curse. Kubera released him from the 
curse by saying that after the death of Sikhandi, the Yaksa would be restored to his own male 
sex. 

According to the previous agreement, Sikhandi went to Sthunakarna's place after the 
death of Hiranyavarna. But coming to know of all that had happened, he returned home. 
Thus, Sikhandi became a man permanently. Sikhandi had received his training in arms under 
Dronacharya. In the great Kaurava-Pandava battle, he became a charioteer. 

The Mahabharata, Bhisma Parva, Chapter 108, describes Bhisma's encounter with 
Sikhandi during the Kaurava-Pandava battle. The Pandavas started the day's battle by keeping 
Sikhandi in the vanguard. Bhima, Arjuna, Abhimanyu and other warriors were giving him 
support. It was Bhisma who led the Kaurava forces. Arrows began to fly from both sides. It was 
the tenth day of the battle and Sikhandi shot three arrows aimed at Bhisma's breast. Bhisma with 
a smile of contempt said to Sikhandi, "Sikhandi! Brahma created you as a women. You may 
do as you like". Hearing this taunt, Sikhandi, became more infuriated. Arjuna inspired him with 
greater courage. After that, keeping Sikhandi in front, Arjuna began to fight with Bhisma. 
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Sikhandi also showered his arrows on him. Ten of these arrows of Sikhandi hit Bhisma's breast. 
Bhisma discregarded even those arrows. At last he said: "I cannot kill the Pamjavas because 
they are invulnerable (avadhyah). I cannot kill Sikhandi because he is really a woman and not 
man. Though I am also invulnerable and cannot be killed in battle, yet today I have to die; the 
time has come for me to die." Meanwhile S lkhandi and Arjuna were discharging a continuous 
and heavy shower of arrows of Bhisma. At last Bhisma fell down. 

AMBALIKA 

The youngest of the three daughters of the King of Kasi — Amba, Ambika and Ambalika. 
Vicitravirya, son of §antanu married Ambika and Ambalika. The mother of this princess was 
Kausalya. 

Vicitravirya died before children were born to his wives. To avoid the extinction of the 
family, Satyavati, mother of Vicitravirya summoned Vyasa, her other son and asked him to 
beget a son for Ambika. Vyasa obeyed his mother half-heartedly. Ambika did not like the 
dark-complexioned, crudely attired Vyasa. Still owing to the Mother's pressure, she passively 
submitted to the act. As a result of their union was born Dhrtarasira. who was blind from his 
birth. The grief-stricken mother called Vyasa again and asked him to have union with Ambalika 
this time. As Ambalika's face was pale at the time of their union, a child with pale complexion 
was born to her. He was named Pandu. Having thus failed in both attempts, Satyavati asked 
Ambika to go to Vyasa again. At night Ambika secretly disguised her waiting-maid and sent 
her in her own place, to Vyasa. The waiting-maid experienced exquisite pleasure in Vyasa's 
company and as a result a most intelligent son was born to her. It was he who became the 
renowned Vidura. 

AMBARISA 

A King of the Iksvaku dynasty. 

From Visnu was born in the following order: Brahma-Marici-Kasyapa-Vivasvan- 
Vaivasvatamanu-Iksvaksi-^asada-Purafljaya-Kukutstha-Anenas-Prthulasva-Prasenajit- 
Yuvanasva-Mandhata-Ambarisa. M and hat a had three sons: Ambarisa, Mucukunda and 
Purukutsa and fifty daughters. The Muni (Sage) Saubhari married the daughters. 

In Valmiki Ramayana there is a story of Devendra's theft of the sacrificial cow from 
Ambarisa 's Yagasala. Devendra could not bear the thought or King Ambarisa winning world- 
renown and glory by performing Yagas. Therefore Indra stole the sacrificial cow and took it 
away. The Upadhyaya (Chief Priest) was alarmed at the disappearance of the cow and expressed 
his opinion to the king that it would be enough to sacrifice a human being instead of the cow. 
The king searched for the cow in all countries, cities and forests. At last he reached the peak 
of Bhrgutunga where the sage Rcika lived with his wife and children. The king explained to 
the sage the whole story. He requested him to sell one of his sons in exchange for 100,000 
cows. Rcika had three sons. The eldest was his father's favourite and the youngest was the 
mother's pet. In the end, Rcika sold the second son. Sunassepha in return for 100,000 cows. 

On his return journey with Sunssepha the king rested for a while at Puskara Tin ha. There 
§unassepha happened to meet his uncle Visvamitra and complained to him about his sad 
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plight. Sunassepha's wish was that the king's yaga should be performed and at the same time 
his own life-span should be extended. Visvamitra promised to save SunaSsepha. He called 
Madhucchandas and his other sons and said to them: "One of you must take the place of 
Ambarisa's sacrificial cow and save the life of Sunassepha. God will bless you." 

But none of the sons of Visvamitra was prepared to become the sacrificial cow. Visvamitra 
uttered a curse on his sons that they would have to spend a thousand years on earth, eating 
dog-flesh. Then he turned to Sunasscpha and told him that if he prayed to the gods at the time 
of Ambarisa's yajna, they would save him. So Sunasscpha went to Ambarisa's yagasala. As 
ordered by the assembled guests, Ambarisa bound Sunasscpha and had him dressed in blood- 
red robes, ready for the sacrifice. Sunassepha began to praise and pray to the gods. Soon 
Indra appeared and blessed him with longevity. He also rewarded Ambarisa for his vaga. 
Thus, Sunasscpha was saved. (Valmiki Ramayana Bala Kanda, Sarga 61). 

In Bhagavata we see a story which describes how the Sudarsana Chakra which emergyed 
from Ambarisa's forehead chased Durvasas in all the three worlds. Ambarisa was a devout 
worshipper of Visnu. From the very beginning of his reign, peace and prosperity spread all 
over the country. Mahavisnu who was pleased with the deep piety and devotion of Ambarisa 
appeared to him and bestowed on him the control of his (Visnu's) Sudarsana Chakra. After 
that Ambarisa started the observance of Ekadasi vrata. The rigour of the observance alarmed 
even Indra. He decided to obstruct the observance somehow or other. At that time, Durvases 
arrived in devaloka. Indra instigated Durvasas to spoil the Ekadasi observance of Ambarisa. 

Durvasas went to Ambarisa's palace. There the king received him with due respect and 
sent him to the river Kalindi for his bath and morning rites. Durvasas went for his bath and 
deliberately stayed away till the conclusion of Ambarisa's Ekadasi observance. At the end of 
the observance, after feeding the gods with his offerings, Ambarisa kept the remaining portion 
for Durvasas. After his bath, etc., Durvasas returned, but he was furious when he was offered 
the leavings of the food of the gods and resued to take any food. In his anger the advanced 
towards Ambarisa. A terrible monster Krtya emanated from the Maharsi and was about to 
destroy Ambarisa. Ambarisa at once called upon Sudarsana Chakra, which appeared instantly 
and after cutting the throat of Krtya, turned against Durvasas. Terrified by it, Durvasas began 
to flee for life. The Chakra pursued him at his heels. Durvasas went to Indra and sought 
refuge with him. But the Chakra followed him there. Indra pleaded helplessness. Then the 
Maharsi went to Brahma and sued for his help. There also the Chakra pursued him. Brahma 
sent him to &iva. Siva was also unable to give him shelter. Sudarsana continued to chase him. 
Durvasas then sought shelter with Mahavisnu. Visnu told him plainly that there was no 
alternative but to go and sue for mercy to Ambarisa himself and advised him to do so. At last 
Durvasas returned to Ambarisa and begged his pardon. Ambarisa saved him from Sudarsana 
Chakra and described to him the glory resulting from the observance of EkadaSi vrata. 
(Bhagavata, Navama Skandha). 

AMRTAM 

A delicious and precious food obtained from the ocean of Milk when the Devas and 
Asuras churned it. In Chapter 152 of Agni Purana, the word "Mrtam" is defined as wealth 
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received by begging and "Amrtam" as wealth received without begging, and "Pramrtam" as 
another kind of wealth obtained without begging. 

(Churning of the Sea of Milk) — Once when Maharsi Durvasas was travelling through a 
forest, he met the Apsara women, Menaka, with a garland of Kalpaka flowers in her hand. 
The frgrance of the flowers filled the whole forest. Durvasas approached Menaka and requested 
her to give the garland to him. The Vidyadhari (Apsara woman) prostrated before the Maharsi 
with reverence and presented the garland to him. Wearing that garland on his hair, Durvasas 
went to Devaloka. 

There he saw Indra riding on his elephant, Airavata, accompanied by his retinue of 
Devas. The Maharsi took the rare garland from his head and presented it to Indra, the King of 
Devas. Indra received the garland and placed it on Airavata 's head. The elephant was attracted 
by the fragrance of the garland and took it in its trunk, examined it by smalling it and then 
threw it on the ground. 

Durvasas, who became angry at the way in which his garland was slighted by Indra said 
to him: "Since you have treated my garland with disrespect, the glory and prosperity of 
devaloka with perish!" On hearing the curse, Indra alighted from the elephant, frightened. He 
begged pardon of the Maharsi. The furious Muni continued: "I am not soft-hearted; nor am I 
of a forgiving nature. Other Munis may forgive. Remember, I am Durvasas. You have become 
so haughty because other Munis like Vasistha and Gautama have been flattering you too 
much." Having said this Durvasas went his way. Indra returned to Amaravati. 

From that day the glory of Devaloka began to decline. The three worlds became dull. 
Even the plants and shrubs began to wither. The performance of yagas came to an end. The 
Devas began to be affected by the infirmities of old age. Taking advantage of this situation, 
the Asuras started preparation for opposing the Devas. Under the oppression of the Asuras, 
the Devas groaned in distress. Led by Agni Deva they sought refuge under Brahma. Brahma 
led them to Mahavisnu. They all joined in praising Visnu who appeared and told them like 
this: "O Gods! I shall enhance your glory. Do as I tell you. Alongwith the Asuras bring all 
kinds of medicinal herbs and deposit them in the ocean of Milk. Obtain Amrtam from it by 
churning it with Mahameru as the churning staff and Vasuki as the rope. The Amrtam (Amrta) 
which will be produced by churning the Milk sea, will make you strong and deathless. I shall 
see that the Asuras will share in your troubles but not in enjoying Amrtam." 

After Visnu had vanished, the Devas made a treaty with the Asuras and began to work 
for getting Amrtam. All of them joined together in bringing various kinds of medicinal herbs 
and after putting them in the Milk sea which was as clear as the cloudless sky, began to churn 
it, using Manthara Mountain as the churning staff and snake Vasuki as the rope. The party of 
Devas was posted at the tail-end of Vasuki while the Asuras took their stand at the head. The 
Asuras became enervated by the fiery breath coming out of Vasuki's mouth. The clouds 
which were blown by that breath invigorated the Devas. 

Mahavisnu transformed himself into a tortoise, and sitting in the middle of the Milk Sea 
served as the foundation for the Manthara Mountain, the churning staff. Assuming another 
form, invisible both to Devas and Asuras. Mahavisnu pressed down the Manthara Mountain 
from above. 
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While churning the Milk Sea like-this, the first object that rose to the surface was 
Kamadhcnu. Both Devas and Asuras were strongly attracted towards Kamadhenu. While all 
were standing spellbound, Varunidevi with her enchanting dreamy eyes next appeared on the 
surface. Parijatam was the third to appear. Fourth, a group of Apsara women of marvellous 
beauty floated up. The Moon appeared as the fifth. Siva received the Moon. The venom 
which came out of the Milk Sea as the sixth item, was absorbed by Nagas. After that arose 
Bhagavan Dhanvantari, dressed in pure white robes and carrying a Kamandalu in his hand 
filled with Amrtam. All were delighted at this sight. Next Mahalaksmi made here appearance 
in all here glory with a lotus in her hand and seated in an open lotus flower, Gandharvas sang 
celestial songs in her presence; Apsara women danced. For her bath, the Gariga river arrived 
there with her tributaries. The Milk Sea itself took on physical form and offered her a garland 
of everfresh lotus flowers. Brahma bedecked here with ornaments. After that Laksmidevi, 
fully adorned in all her magnificent jewels, in the presence of all Devas, joined the bosom of 
Mahavisnu. The Asuras were displeased at it. They snatched the pot of Amrtam from 
Dhanvantari and fled away. 

With the loss of Amrtam, the Devas were in a fix. They began to consider how the pot of 
Amrtam could be recovered. Accordingly Mahavisnu transformed himself into a celestial 
virgin, Mohini, of extraordinary beauty. She approached the Asuras as a shy girl. The Asuras 
were enchanted by her surpassing beauty. They asked her, "Who are you?" Looking down on 
the ground, Mohini replied: "I am the little sister of Dhanvantari. By the time I came out of the 
Milk Sea, the Devas and Asuras had already gone. Being lonely I am going about in search of 
a suitable mate." 

On hearing her words, the Asuras began to make friends with her one by one, determined 
not to waste friends with her one by one, determined not to waste this opportunity. They told 
her that she should distribute Amrtam to all of them and in the end she should marry one of 
them. Mohini agreed, but added : "All of you should close your eyes. I shall serve Amrtam to 
all. He who opens his eyes last, must serve Amrtam to me and he will marry me". 

All of them accepted this condition. They sat in front of Mohini with closed eyes. In a 
moment Mohini left the place with the plot of Amrtam and went to Devaloka. 

When the Asuras opened their eyes. Mohini was not to be seen. Finding that they were 
betrayed, they were in great perplexity. All of them pursued Mohini to Devaloka. Devas had 
put the Sun and Moon gods on guard duty at the gates of Devaloka. At the instance of the 
Asuras, Rahu in disguise entered the divine assembly chamber. The Sun and Moon gods 
detected him and Visnu with his weapon, Sudarsana Chakra cut open his neck. Swearing that 
he would wreak vengeance on the Sun and Moon Rahu returned. In the 8th Skandha of 
Bhagavata it is said that even now from time to time Rahu swallows the Sun and Moon, but 
they escape through the open gash in his neck and this is known as solar eclipse and lunar 
eclipse. 

Indra and all other gods took Amrtam. The enraged Asuras attacked the gods, who had 
gained strength and vigour by taking Amrtam. The Asuras were drived away in all directions. 
All the three worlds began to enjoy glory and prosperity again. 

The story of how the deadly poison, Kalakuta arose at the churning of the ocean of Milk 
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is given in M. B., Adi Parva, Chapter 18, Verses 42-45, as follows: After many precious things 
had come up Kalakiita poison with fumes and flames, appeared on the surface of the ocean. 
Its strong smell caused a stupor in all the three worlds. Fearing that the world will perish, 
Brahma requested Siva to swallow that poison. Siva gulped it down, but stopped it in his 
throat. From that day he became "Nllakantha". 

Indra's tusker Airavata was responsible for the churning of the ocean of Milk. But in the 
Mahabharata, Adi Parva, Chapter 18, Verse 42 it is said that a white elephant with four tusks 
arose during the churning of the ocean of Milk and that Devandra caught and tamed it. This 
is an obvious contradiction. Besides, in Valmiki Ramayana, Aranyakanda, 14th Sarga, the 
wounded Jatayu describing his family history to Sri Rama, gives the following account about 
the origin of Airavata: 

Kasyapa, one of the Prajapatis, married the eight daughters of Daksa. One of them 
named Krodhavasa had ten daughters by Kasyapa. They were: Mrgi, Mrgamada, Hari, 
Bhandramada, Matahgi, Sarduli, Sveta, Surabhi, Surasa and Kadru. Of them Bhadramada 
gave birth to a daughter, Iravati. The tusker Airavata is Iravati's son. 

An explanation for this discrepancy may be seen in Visnu Purina, 3rd Section, Chapter 
1. Now six Manvantas have passed (See MANVANTARA). This is the seventh Manvantara. 
Each Manvantara has a new Indra. According to this, different Indras have their own Airavatas. 
This is the only explanation for this apparent contradiction. 

There is another story about Amrtam which says that Garuda once went to devaloka and 
brought Amrtam from there to be given to the Nagas, but Devendra came down and took it 
back. This story is given in Mahabharata from Chapter 27 onwards. Vinata, a wife of Kasyapa 
gave birth to Garuda and Kadru and her sister have birth to the Nagas. Once there was dispute 
between Vinata and Kadru. Vinata said that the hairs on the tail of Uccaissravas, Devandra 's 
horse, were white but Kadru asserted that they were black. To settle the dispute they made a 
bet. The condition was that the loser must become the servant maid of the winner. As instructed 
by Kadru, some of the Nagas went in advance and hung down from the tail of Uccaissravas, 
thus giving the false appearance of a tail with black hairs. By this trick Vinata lost the bet and 
had to become Kadru 's servant maid. As a result of it, the task of looking after Kadru's 
children became Garuda's duty. Kadru told him that if he fetched Amrtam from devaloka and 
gave it to the Nagas, she was prepared to release him from the bond age. So Garuda flew up 
to devaloka, fought with the gods and defeated them. He returned with the pot of Amrtam and 
gave it to the Nagas. The Nagas went to take their bath after placing the pot on darbha grass 
spread on the floor. Just then Devendra swooped down and carried away the pot of Amrtam 
to Devaloka. When the Nagas returned after purifying bath the pot was not to be seen. In their 
greed they began to lick the darbha grass on which the pot was placed. The sharp edge of the 
grass cut their tongues into two. This is why the Nagas (snakes) came to have forked tongues. 

Amrtam which has been thus recovered after many such advantures, is still preserved 
carefully in Devaloka. [(1) M.B., Adi Parva, Chapter 17. (2) M. B., Adi Parva, Chapter 27, 
verse 16. (3) M. B. Adi Parva, Chapter 30, Verse 2. (4) Valmiki Ramayana, Aranya Kanda, 
35th Sarga. (5) Visnu Purana, Section 1, Chapter 9. (6) Agni Purana, Chapter 152. (7) Bhagavata, 
8th Skandha. (8) Uttara Ramayana.] 
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AMSUMATl 

The daughter of the Gandharva King named Draraila. Her story is narrate in the Siva 
Purana to illustrate the benefits of performing the Pradosa-Vrata. Suta expatiates on the 
importance and advantages of Pradosa-Vrata to a number of sages in Naimisaranya. King 
Satyaratha was a scrupulous observer of Pradosa-Vrata. Unfortunately he defaulted in his 
observance of the Vrata owing to unavoidable circumstances and, after his death, was bron 
again as the King of Vidarbha. He was killed in a battle by the King of Salva and his wife, 
pregnant at that time, fled to a forest. She gave birth to a son on the bank of a river. Then, 
when she stepped into the river to drink some water, she was carried away by a crocodile. 
Presently a Brahmin woman named Usa happened to pass that way with her son named 
Sucivrata. Seeing a new born infant there, that Brahmin woman took him, gave him the name, 
Dharmagupta and brought him up as her own son. According to the advice of a pious Brahmin 
named Sandilya, both Sucivrata and Dharmagupta started performing Pradosa-Vrata, Lord 
&iva was pleased with them and gave them much wealth. Dharmagupta happened to meet 
Amsumati, daughter of the Gandharva King, Dramila, one day in a forest and they fell in love 
with each other. Dramila came to know of their love and so gave his daughter in marriage to 
Dharmagupta. As a result of the wealth and power which he had acquired by observing 
strictly Pradosa-Vrata Dharmagupta was able to return to Vidarbha, defeat King Salva and 
regain his kingdom from him. 

Ana ii 

(Elephant). Valmiki Ramayana narrates the origin of elephants thus: "Kasyapa was born 
to Marici, son of Brahma. Kasyapa married the daughters, Aditi, Diti, Danu, Kalika, Tamra, 
Krodhavasa, Manu and Anala, of Daksaprajapati. Of these Krodhavasa gave birth to ten girls, 
Mrgi, Mrgamada, Hari, Bhadramata, Matarigi, Sarduli, Sveta, Surabhi, Surasa, and Kadru. 
Elephants were born as the sons of Matangi. 

There is a story in the Mahabharata to explain why the tongue of the elephant is curved 
inside. "Bhrgu Maharsi cursed Agni and greatly dejected over this he disappeared from public 
and hid somewhere. The Devas started searching for him and it was an elephant that showed 
the Devas the hiding place of Agni. Agni then cursed the elephants and said that thereafter all 
the elephants would have their tongues curved inside. 

The signs of good elephants and the treatment to be accorded to sick ones are detailed in 
Agni Purana. "Elephants with long trucks and heavy breathing belong to the top class and 
they will possess great endurance power. Those who have nails eighteen or twenty in number 
and who became turbulent during winter belong to a superior class. Those ones whose right 
tusks are a bit raised, whose cry is stentorian as that of thunder whose ears very big and 
whose skins are spotted are the best of the species. Other varieties especially the dwarfish 
type and she-elephants in the early stage of pregnancy are not and not fit to be tamped. 
Elephants who have Varna, Sattva Bala, Rupa, Kanti, Sariraguna and Vega will conquer enemies 
in a battle; there is no doubt about it. Elephants are an ornament for any battle-array. The 
victory earned by a king with his elephants is more respects. 
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For all diseases of an elephant Anuvasana or Snehavasti is recommended. A bath after 
anointing it with oil or ghee is good. For skin diseases the ghee may be combined with Manjal 
(Turmeric), Maramanjal or gomutra (cow urine). If it suffers from enlargement of the belly, 
giving it a bath with sesame oil is good. It can be given Pancalavanas and Varunimadya to 
drink. If there is fainting it must be given rice mixed with Vlalari, Triphala, Cukku, Mulaku 
and Tippali and water mixed with honey to drink. If there is headache anointing the head with 
sesame oil and inhalation of the same is good. 

For diseases of the foot, treatment with Snehaputas is prescribed. To get motion of the 
bowels Kalkanta Kasaya (infusion of sugar candy) is good. To those who have shivers should 
be given the flesh of peacock, Tittiri bird and Lava bird mixed with Tappali and pepper. For 
dysentery the tender fruit of Kuvala, skin of Paccotti, flower of Tatiri should be dried and 
powdered and be given mixed with sugar alongwith rice. For Karagraha (pain inside the 
trunk) Nasyam of ghee with Inlappu mixed in it should be done. It must be given "Muttariga 
Kane i with tippali, Cukku and Jiraka in it. For Utkarnaka (pain in the ear) flesh of pigs should 
be given. For Galagraha (pain in the neck) a liniment made of Dasmula, Mutirappuli and 
Kakkappancci in oil should be rubbed at the site of pain and the elephant kept under chains. 
If there is difficulty in passing urine light liquor containing powdered Astalavanas should be 
given. For all skin diseases use Vep oil as an ointament and give the infusion of Atalotaka to 
drink. For worms (inside the stomach) give cow's urine with powdered Vlalari in it. If the 
elephant is getting reduced and weak it should be given milk or meat soup with Cukku, 
Tippali and grapes well mixed it in. If there is lack of appetite it is to be given Mulgaudana 
(rice boiled alongwith Cerupayer) to which is added Cukku, Mulaku and Tippali. If it is 
Gulma it should be given sesame oil boiled with the following: Trikotpakkonna, Milk and 
Attittippali. Navara rice with sort of cerupayer can also be given. For swellings on the face, a 
paste made of tender Kuvala fruits can be rubbed at the site of the swelling. For all sorts of 
pains in the stomach rice well mixed with the powder made by grinding together Vlari, 
Kutakappalayari, Asafoetida, Carala, Manjal, Maramanjal may be given. 

The best food for elephants is the rice of Navara, Vrihi and cennellu. Yava and wheat are 
next to the above. Any other food is inferior to these. Yava and sugarcane will give stength to 
elephants. Dry yava rice is not good. Milk and meat cooked with carminative ingredients are 
good for elephants who have gone lean. 

If the elephants receive great injuries in a battle the meat of birds like crow, fowl, 
cuckoo and Hari mixed with honey is good. Fumigation by the burning of chilli, fish, Vlalari, 
caustic soda, Puttal, Piram and maramanjal mixed together is effective. Dropping honey 
medicated with tippali tandula, sesame oil, and fruit honey in the eyes is not only good for the 
eyes but is also inducive of digestion. Make an ointment with the faces of the birds cataka and 
Paravata mixed with the burnt skin of Natpamara dissolved in light spirit. If this ointment is 
applied, the elephant would defeat all enemies in a battle. Powder Nllotpala, Muttanga and 
Takara and make an ointment using rice gruel. Applying this ointment in the eye is excellent. 

If the nails grow they should be cut at least once a month. Once in a month an oil bath is 
good for the elephants. Elephant sheds should be spread with cowdung discs and dust. Doing 
Seka with ghee during autumn and summer is advisable. (Chapter 287, Agni Purana). 
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ANANTA l.(ADI$ESA) 

Mahavisnu begot Brahma and he the Prajapatis and Ananta (AdiSesa) is one of the 
Prajapatis. (Valmiki Ramayana, Aranyakanda, Canto 14, Verse 7). Ananta is also referred to 
as the son of Kasyapa, one of the Prajapatis born of Kadru. (M. B., Adi Parva, Chapter 1 05, 
Verse 4 1 ). Also Balabhadrarama, elder brother of Sri Krsna was a partial incarnation of Ananta. 

Vinata and Kadru were two wives of Kasyapa Prajapati. Garuda was born as Vinata's 
and numerous serpents like Ananta, Vasuki, Taksaka, Karkkotaka were sons of Kadru. Once 
a controversy developed between Vinata and Kadru, the latter saying that there were a few 
black on the tail of Airavata and the former denying it. It was agreed that she who proved 
wrong in the argument would become the slave of the other. To prove herself to be right 
Kadru, the same night, asked her sons to go and stay suspended in the hairs of Airavata 's tail. 
Some of the sons agreed to do so, while her other (prominent) sons like Ananta expressed 
their disincli nation to do such an unethical act. Kadru cursed these disobedient children of 
hers to die at the serpent Yajna of Janamcjaya, whereupon Ananta and his supporters departed 
in sorrow. 

Departing thus from his mother Ananta visited sacred centres like Gandhamadana, Badari 
and practised austerities. And, Brahma appeared before Ananta and asked him not to worry, 
but to go to the nether world and support the world on his hoods. Brahma also told him that 
Garuda would render him all help in the new task. Blessed thus by Brahma, Ananta gladly 
took up the new job. 

Ananta has another abode in the palace of Varuna in the west. 

About Ananta 's prowess Visnu Purana has the following to say : At the bottom of Patala 
there is a base (Tamasic) form of Visnu called Adisesa. Even the Danavas and the Daityas are 
not able to describe the attributes of that form. The Siddhas call this Adisesa Ananta who is 
worshipped by Dcvas and rsis. Ananta has 1000 heads and the Svastika mark which is clearly 
visible is his ornament. The 1000 gems in his head illuminated all regions, and he renders the 
Asuras powerless for the good of all the worlds. Adisesa whose eyes ever rotate due to the 
overflow of his prowess, and who wears blue apparel and garlands of white gems shines forth 
like another Mount Kailasa beautified with garlands of clouds and by the flow of the Gariga, 
&ri Devi and Varuni Devi serve Ananta who holds in one hand a lamgala and in the other a 
mace (musala). As the deluge (end of a Yuga Kalpanta) approaches Rudra emanates from the 
faces of Ananta and consumes the three worlds. Adisesa dwells in the nether world wearing 
the whole earth as a crown. Even the Devas cannot gauge his nature, shape, prowess, etc. 
When he yawns the earth and waters shake and shiver. The Gandharvas, Nagas, Caranas etc. 
fail to understand the real extent of his attributes, and that is why this strange being is called 
Ananta (endless). It was by worshipping Ananta and by his grace that sage Garga was able to 
master the sciences of astronomy and causation (nimitta). (Visnu Purana, Part 2, Chapter 5). 

Patala is Ananta's world, and at its bottom there is a spot called Ananta. That spot is 
30000 yojanas in extent, and here lives Ananta. He is known as Sahkarsana also. He bears the 
whole nether world as through it were a mustard seed. And, when he thinks of destroying the 
entire world the Rudra called Sahkarsana will appear with other Rudras and weapons like 
tridents (Trisula). Other serpents bow at the feet of Ananta, who is supremely beautiful with 
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divine lustre. (Devi Bhagavata, Skandha 8). 
ANASUYA 

Wife of Sage Atri, son of Brahma. (Visnu Purana, Part 1, Chapter 10). 

(1) Genealogy. From Mahavisnu were born in order Brahma, Svayambhuva Mann. 
Devahuti, Anasuya. To Svayambhuva, son of Brahma, was born by his wife Satarupa five 
children : Uttanapada, Priyavrata, Ahuti. Devahuti and Prasuti and Devahuti was married to 
Kardama, son of Brahma. They begot two daughters, Kala and Anasura. Marici married Kala 
and Atri married Anasuya. (Bhagavata, Skandha 1, Chapter 4). 

(2) The Tapassakti of Anasuya. Once upon a time, rains having failed for ten years the 
whole world sweated in agony and river Gahga got dried up. Famine stalked the world In this 
dire contingency it was the tapassakti of Anasuya that made trees bear fruits and Gahga to 
flow again. Also, she converted ten days into nights on the request of the Devas. 

During their forest life Rama and Sita reached the hermitage of sage Atri, and the sage 
and Anasuya treated the guests sumptuouly. The above story about the tapassakti of Anasuya 
was told then by Atri. The story helped to increase Rama's respect for Anasuya. Anasuya 
gave Sita all proper advice. She taught Sita that absolute service to husband is the greatest 
tapas ordained to women. Anasuya gave to Sita a very sacred garland and a sublime gem. 
And, after the Rama and Sita left the hermitage. (Valmiki Ramayana, Ayodhyakanda, Cantos 
117 and 118.). 

(3) Sons of Anasuya. She had three sons: Dattatreya, Durvasas and Candra. (Visnu Purana, 
Part 1. Chapter 10). (The reason for Mahavisnu being born as Dattatreya, Siva as Durvasas 
and Brahma as Candra to Anasuya is given under Atri). 

ANDHAKA 

An Asure. This Asura was the foster son of Hiranyaksa. Siva was really his father. While 
once Siva was immersed in yoga his daughter closed his eyes playfully with her hands, and 
lo! a darkness rose and enveloped the whole place. From that darkness, with a sound as that 
of thunderbold, appeared a Raksasa. He got the name Andhaka as he was born from darkness. 
At that time Hiranyaksa was doing tapas for a son. Siva appeared before him and bestowing 
on his Andhaka as a foster son said as follows: "If he (Andhaka) earns the hatred of the world 
or desires even the mother of the three worlds or kills Brahmins I will myself burn him to 
ashes". After saying this Siva disappeared. (Vamana Purana, Chapter 63). 

One day overcome by erotic passion Andhaka said to his henchmen as follows : "He is 
my true friend who brings Siva's consort, Parvati to me. Yes, he is my brother, nay, father 
even." Hearing these ravings of Andhaka, Prahlada went to him and convinced him that 
Parvati, in fact was his mother. But Andhaka was not quietened. Then Prahlada explained to 
him the gravity of the sin of desiring other people's wives. Even this had no effect on Andhaka. 
He sent Sambarasura to Siva to ask for and bring Parvati to him. Siva sent word to Andhaka 
that if the latter would defeat him in the game of dice Parvati would be sent to him. Andhaka 
got enraged and rushed to mount Mandara and began a fight with Siva. 

Defeated in the encounter, Andhaka craved for Siva's pardon. He admitted that Parvati 
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was his mother. He also prayed for Siva's blessings for removal of his Asurahood. Siva granted 
him the prayers. The sins and Asurahood of Andhaka were thus ended. Siva made him the 
head of the Asuras, named. Bhrngi. (Vamana Purana, Chapter 63, etc.). 

ANENAS 

A king of the Lunar dynasty (Candra Varhsa). 

Descended from Visnu in the following order; Brahma-Atri-Candra-Buddha-Pururavas- 
Ays-Anenas. 

Pururavas had by his wife Urvasi six sons named Ayus, Srutayus, Satyaus, Raya, Vijaya 
and Jaya. Of them, Ayus, the eldest, had five sons named Nahusa, Ksatravrddha, Raji, Rambha 
and Anenas. Nahusa had a son named Yayati to whom were born the sons Puru, Yadu and 
others. The two dynasties of Yadu and Puru, Yadu and others. The two dynasties of Yadu and 
Puru (Yaduvamsa and Puruvarhsa) originate from them. To Anenas, brother of Nahusa, a son 
named Suddha was born. Suddha begot Suci who begot Trikakup and a son named Santarayas 
was born to Trikakup. 

ANGA 

A King belonging to the Candra varhsa. (Lunar dynasty). 

Descended from Visnu in the following order: Brahma-Atri-Candra-Buddha-Pururavas- 
Ayus-Nahusa-Yajati-Anudruhyu-Sabhanara-Kalanara-Srnjaya-Titiksa-Kusadhrta-Homa- 
Sutapas-Bali-Anga. 

Ahga, Kalinga, Suhma, Kandra, Vanga, Adrupa and Anasabhu are the seven sons born 
to Bali, the son of Sutapas, by his wife Sutesna, and the King Ahga is one of them. There is a 
story about the birth of these sons. 

Once there lived a hermit named Utattya. He was the elder brother of Brhaspati. One day 
when Mamata, Utatthya's wife, was pregnant, Brhaspati approached her with carnal desires. 
In spite of her efforts to dissuade her brother-in-law from his attempts she could not prevail 
upon him. He forced her and satisfied his desire. The child in her womb protested and kicked 
the sperm of Brhaspati out into the floor. Brhaspati got angry and cursed the child in the 
womb: "May you fall in perpetual darkness". So the child was born blind and remained blind 
throughout his life. Hence, he got the name 'Dirghatamas'. Dirghatamas married Pradvesi. A 
son named Gautama was born to them. The duty of supporting Dirghatamas fell upon the 
wife and the son, who put him on a raft and pushed him astray into the River Gangas. King 
Bali, who was bathing in the river saw this. He rescued the hermit and took him to the palace 
and pleasing him by hospitally, requested him to beget children in his-wife Sutesna, who 
detesting the idea sent a Sudra woman Dhatreyi in her stead and eleven children were born to 
them. By and by Dirghatamas came to know of the deceit played by Suteska on him and he 
became very angry. But the king pacified him and pleased him again and Dirghatamas begot 
five sons by Sutesna. They were Ahga, Vanga, Kalinga, Paundro and Suhma. Dirghatamas 
blessed them that they would become very famous. Anya, Vanga, Kalinga, Paundra and 
Suhma were the five kingdoms ruled by Ahga, Vanga, Kalinga, Paundra and Suhma 
respectively. These five are the famous kings of the Bali family. 
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Once Ahga performed a horse sacrifice. But the gods did not appear to receive oblations. 
Holy seers said that the gods refused to accept the oblations offered by the king because he 
was childless. So he performed the sacrifice called Putrakamesti (Sacrifice to get a son) and 
from the sacrificial fire arose a divine person with a golden flask of pudding, which he offered 
to the king and his queen. The king and the queen Sunitha ate the pudding, as a result of 
which a son was born to them. He was named Vena. This son was wicked. Because of his 
w ickedness the king became so miserable that he left his kingdom and went on a pilgrimage. 
Since there was no other means the people enthroned Vena, who tortured his subjects beyond 
limit. (Bhagavata, 4th Skandha, Chapters Band 14). 

ANGADA 

A son of Bali. 

Descended from Visnu in the following order : Brahma-Kasyapa-Indra-Bali-Ahgada. 
Ahgada was the son of Bali (the son of Indra) born of this wife Tara. 

(a) Ahgada was a member of the group of monkeys sent by Sugriva to find out Sita. 

(b) He was the foremost among the group of monkeys who entered Madhuvana and ate 
the berries in the garden, on their return after the search for Sita. 

(c) Ahgada was sent to the court of Ravana as a messenger by Sri Rama. 

(d) In the battle between Rama and Ravana Ahgada combated with Indrajit. 

(c) After his combat with Indrajit, Ahgada and his followers led an attack on the army of 
Ravana. 

(0 After the battle, £ri Rama anointed Ahgada as the heir-apparent to the Kingdom of 
Kiskindha. The nectlace which Bali had given on his death of Sugriva, was returned 

to Ahgada. 

(g) Sri Rama returned to Ayodhya after his forest life and celebrated a horse sacrifice. The 
sacrificial horse was caught and detained by King Suratha. Coming to know of this 
Satrughna sent Ahgada to deal with Suratha, who said that the horse was detained 
with the intension of meeting with Sri Rama personally. Ahgada returned and told 
Satrughna what Suratha had said to him. (Padma Purana, Patala Khanda). 

ANGA (M) 

The kingdom ruled by King Ahga. 

The first King of the Ahga dynasty was Ahga the son of Bali. Anagabhu, Draviratha, 
Dharmaratha, Romapada (Lomapada), Caturahga, Prthulaksa, Brhadratha, Brhanmanas, 
Jayadratha, Vijaya, Drdhavrata, Satyakarma, Atiratha, Karna, Vrsasena and others were king 
of this dynasty. Karna was the adopted son of Atiratha. During the period of the Mahabharata, 
Kings of the Atiratha family were under the sway of the Candra vamsa (Lunar dynasty) kings 
such as Dhrtarastra and Pandu. 

A contest in archery and the wielding of other weapons was going on in Hastinapura, 
the competitors being the Kauravas and the Pandavas. The status of Karna, who appeared on 
the side of the Kauravas, was questioned by the Pandavas on the occasion and Duryodhana, 
who always stood on his dignity, anoined Karna as the King of Ahga, on the spot. 
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Lomapada (Romapada) the King of Anga once deceived a hermit Brahmin. So all the 
Brahmins quitted the country and thereafter there was no rainfall in the country for several 
years. The sages of the country began to think on the means of bringing about rain. One day 
they approached the king and told him that the only way to get rain was to bring the great 
hermit Rsyasrnga to the country. 

Once Kasyapa happened to see Urvasi and he had seminal flow. The sperm fell in a 
river. A deer swallowed it alongwith the water it drank. It gave birth to a human child with 
horse on the head. This child was called Rsyasrnga. It was brought up by a hermit called 
Vibhandaka in his hut. Rsyasrnga had never seen women and by virtue of this, there occurred 
rainfall wherever he went. The King Lomapada sent some courtesans to the forest to attract 
Rsyasrnga, who following them arrived at the court of Lomapada the King of Anga and the 
King gave Rsyasrnga, as a gift, his daughter Santa. Thus, the country got rain. This Lomapada 
was a friend of Dasaratha. 

One opinion is that the Kingdom got its name from the King Anga who ruled over it. 
Another opinion is that the king got his name from the country he ruled. However, there is a 
story revealing how the country came to be called Anga. 

In the realm of God, preliminary steps were being taken for making §ri Paramesvara and 
Parvati. According to the instructions of Devendra, Kamadeva (the Lord of Love — Cupid) 
was trying to break the mediation of Siva and when Siva opened his third eye, fire emitted 
from it and Anahga (Kamadeva) was burned to ashes. It was in the country of Anga that the 
ashes of the 'anga' (Body) of Kamadeva fell and from that day onwards the country came to 
be called Anga and Kamadeva, 'Anahga' (without body). 

(1) It is mentioned in the Hindu Dictionary, 'Sabda Sagara' that the kingdom of Anga 
embracing Bhagatpur and Murhger in Bihar had its capital at Campapuri and that the 
country had often stretched from Vaidya-nathanama to Bhubaneswar. 

(2) Arjuna has visited the Kingdom of Anga also during his pilgrimage. 

(3) The King of Anga was present at the sacrifice of Rajasura (Royal consecration) 
celebrated by Dharmaputra, when the Pandavas were living at Indraprastha. 

(4) On one occasion £rl Krsna defeated the Angas in a battle. 

(5) Parasurama had defeated the Angas once. 

(6) In the battle of Kuruksetra between the Pandavas and the Kauravas, on the sixteenth 
day of the battle, the heroes of Anga made an onslaught on Arjuna. 

(7) The Angas attacted the armies of Dhrstadyumna and the King of Panchala. 

(8) A low caste man from Anga attacked Bhima, who killed the man and his elephant. 

ANGArAJAVAMSA (THE DYNASTY OF ANGA KINGS) 

Descended from Visnu in the following oder: Brahma-Atri-Candra-Buddha-Pururavas- 
Ayus-Nahusa-Yayati. Yadu, Turvasu, Druhyu and Anudruhyu were the four sons of Yayati. 
The Anga dynasty starts from Turvasu, one of the four. The following are the descendants of 
Turvasu. Varga was the son of Turvasu, Gobhanu, the son of Varga, Traisani the son of Gobhanu, 
Karandhama, the son of Traisani, Marutta. the son of Karandhama, Dusyanta, the son of 
Murutta, Varutha, the son of Dusyanta, Gandira the son of Varutha, and Gandara the son of 
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Gandira. The five powerful peoples, the Gandharas, the Colas, the Keralas, the Pandyas and 
the Kolas have descended from Gandhara. 

Two sons, Druhyu and Babhrusetu were born to Gandhara. Babhrusctu begot Purovasu; 
Purovasu begot Gandhari. From Gandhari Gharma was born, from Gharma Ghrta was born, 
from Ghrta Vidusa was born, and from Vidusa Pracetas was born. Pracetas got a hundred 
children of whom the prominent were Anidra, Sabhanara, Caksusa and Paramesu. To Sabhanara 
was born Kalanala and Srftjaya and Janemejaya to Purafijaya. Mahasala was the son of 
Janamejaya; Mahamanas the son of Mahasala, and Usinara the son of Mahamanas. To Usinara 
were born Nrga, Nara, Krmi, Suvrata and Sibi by his wives Nrga, Nara, Krmi, Dasa and 
Drsadvati respectively. To Sibi were born four sons, called Prthudarbha, Viraka, Kaikaya and 
Bhadraka. Four separate kingdoms arose in the names of them. Usinara had another son 
called Titiksu. From Tikiksu was born Rusadratha; from Rusadratha was born Paila, from 
Paila was born Sutapas and from Sutapas was born the great hermit Bali. From Bali, Ahga, 
Vanga, Kalinga, Pundra, Baleya and Balayogi were born. To Ahga was born Dadhivahana. 
The King Draviratha was the son of Dadhivahana, Dharmaratha the son of Draviratha, Citraratha 
the son of Dharmaratha, and Satyaratha was the son of Citraratha. To Satyaratha was borr. 
Lomapada; to Lomapada was born CatUrahga; to Caturahga was born Prthulaksa, to Prthulaksa 
was born Campa; to Campa was born Haryahga, to Haryanga was born Bhadraratha, to 
Bhadraratha was bron Brhatkarma, to Brhatkarma was born Brhadbhanu, to Brhadbhanu was 
born Brhadatma, to Brhadatma was born Jayadratha, to Jayadratha was born Brhadratha and 
to Brhadratha was bom Visvajit. After the Karna became the King of Ahga. The son of Kama 
was Vrsasena and the son of Vrsasena was Prthusena. These are the kings of the Ahga dynasty. 
(Agni Purana, Chapter 277). 

ANGARAKA I 

An Asura who took the form of a pig. That story of how this Asura was killed by his 
daughter Ahgavati, is given below: 

Long ago there was an emperor named Mahendravarma in Ujjayini. His son Mahasena 
did penance for a long time to get a wife and a sword. At last Devi appeared and granted the 
boon; "My son! take this extraordinary sword. Son long as you have this sword, your enemies 
will not prevail against you. Ahgaravati, the renowned beauty of the three worlds, who is the 
daughter of the Asura Ahgaraka, will become your wife in due course. As you do horrible 
deeds, you will be called Candamahasena". He was given the sword and a tusker called 
Nadagiri. One day Mahasena went to the forest for hunting. He saw a very large pig. The king 
used his arrows. But they did little harm to the pig. Morever it turned the chariot of the king 
over to one side and ran to a cave. The king followed it with fury. On the way he sat on the 
bank of a lake with wonder, for a lady of exquisite beauty was walking along the mossy turf 
in the midst of some maids. Slowly she approached the king and talked with him. The young 
lady had entirely captured the heart of the king, who told her everything. She began to weep. 
"Who arc you? Why do you weep?" The king asked her. She replied with a deep sigh. "The 
pig you saw, is my father Ahgarakasura. His body is as hard as diamond and not vulnerable to 
any sort of weapon. These maids have been caught by him from various royal houses and 
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brought here for my help. My name is Angavati. My father was changed to a giant by a curse. 
Now he is asleep discarding the form of pig. When he wakes up, filled with hunger and thirst, 
he will do you harm. My tears flowed out in the form of heated life-breaths, when I thought of 
these things." 

The king said, "Go and sit by him and cry when he wakes up. He will ask the reason. 
Then tell him that you had been crying, when you thought how forlorn you would be without 
a mate, in case your father was killed by somebody". Arigaravati did as she was told. Hearing 
her words Angaraka said, "My daughter! No body can kill me. My body is made of diamond. 
There is only one vulnerable point in my body which is on my left forearm and it is always 
covered with my bow." 

The king hid himself closely and heard everything. He fought with the Asura and hitting 
at the vulnerable point killed him. The king married Ahgaravati and took her to his palace. 
Two sons were born to him. They were called Gopalaka and Palaka. By the grace of Indra a 
daughter also was born to him by her and she was Vasavadatta, the wife of the famous 
Udayana. (Kathasaritsagara, Kathamukhalambaka, Taranga 3). 

ANGARAKA. (SIMHIKA) 

Descended in the following order from Visnu. Brahma-Marici-Kasyapa-Ahgaraka. 

In the battle between the Gods and the Asuras, most of the Asuras were killed and one 
Asura lied from the clutches of death to Patala (the nether world). Surasa was the daughter of 
that Asura. Kasyapa married Surasa. To them were born the two daughters, Angaraka (Sirhhika) 
and Ajamukhi, and four sons, called Surapadma, Sirhhavaktra, Tarakasura and Gomukha. 
Thus, Sirhhika is the sister of Tarakasura. (Skanda Purana, Asura Kanda). 

This giantess Angaraka had a clash once, with Hanuman. Sugriva had sent a large number 
of monkeys under the leadership of Hanuman to search for Sita. He gave Hanuman certain 
instructions regarding the route he had to follow. Sugriva said, "There is a giantess in the 
middle of that Southern Sea. Her name is Angara. She pulls the shadow towards her and feeds 
on the object of the shadow." 

From this it is clear that she was a giantess who lived in the sea between Lanka and 
South India. She knew the art of bringing to her side, anybody who passed over the sea, by 
pulling at his shadow. When Hanuman jumped to Lanka from the mountain of Mahendra the 
giantess attacked Hanuman. It is seen that the name Simhika also is used for Angaraka. 
Hanuman who was subjected to the excessive attraction of Simhika, felt a great storm raging 
round him. Finally he found her out, a monster with such an uncouth face and a mouth as 
wide as the hole of Patala (the nether world). There was a terrible fight between Hanuman and 
the monster, in which Simhika, fell on the ground beaten. After the fight Hanuman resumed 
his journey. 

ANGIRAS I 

He is a hermit born from the mind of Brahma. Six mind-born sons (Manasa-Putras) were 
born to Brahma, known as Marici, Angiras, Atri, Pulastya, Pulaha, and Pratu. All the six of 
them became great hermits. 
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These was a King named Citraketu in the kingdom of SGrasena. Once Angiras reached 
his palace when the King was in a miserable state as he was childless. The king informed 
Angiras of his sorrow. He pacified the king and said that a son would be born to him. He and 
his wife Krtadyuti were filled with joy. The other wives of the king did not like this. They 
feared that when a son was born to Krtadyuti the king might overlook them. To the king a son 
was born of Krtadhyuti and the other wives poisoned the child and killed him. While the 
parents were weeping over the dead child Angiras and Narada arrived there and wiped their 
tears. Angiras agreed to bring the child back to life. He instantly called the spirit of the dead 
child to him and asked it to become the son of Citraketu. The spirit replied that it had a large 
number of parents in several previous births and that it was not possible for it to become the 
son of Citraketu, and then it vanished. Angiras and Narada went on their way. Citraketu 
became a devotee of Visnu and by the curse of Parvati, was born again as Vrtrasura. (Bhagavata, 
Skandha 6, Chapter 14). 

While Sudarsana, a vidyadhara (a class of semi-gods) was travelling lustfully with a 
group of beautiful girls he came across Angiras and some other hermits. He teased Angiras 
calling him 'durbhaga' (unlucky) and Angiras cursed him and changed him to a big serpent 
and he was promised liberation from the curse, when, during the Dvapara Yuga (one of the 
four ages) Mahavisnu would incarnate as Sri Krsna and would tread upon him and then he 
would regain his former form. From that day onwards SudarSana lived on the banks of the 
river Kalindi in the form of a serpent. It was the time when Sri Krsna was having his game of 
love with the Gopa women. On one night one serpent bit Nanda the foster father of Sri Krsna. 
The cowherds or gopas hit at the snake with burned wood. But it was of no use. Sri Krsna 
came there and thrashed the serpent, which instantly took the form of Sudarsana Vidyadhara 
and praising Sri Krsna etercd heaven. (Bhagavata, Skandha 10, Chapter 34). 

Brahma and created sixteen prajapatis, for effecting the creation of the universe. Angiras 
is one of them. Their names are given below: 

(1) Kardama (9) Pulastya 

(2) Vikrita (10) Angiras 

(3) Sesa (11) Pracetas 

(4) Samsraya (12) Pulaha 

(5) Sthanu (13) Daksa 

(6) Marici (14) Vivasvan 

(7) Atri (15) Aristanemi 

(8) Kratu (16) Kasyapa 
(Valmiki Ramayana, Aranyakanda, Sarga 14). 

(4) The wives and children of Angiras. Angiras had several wives such as Subha, Smrti, 
Sraddha, Devasena and Vasudha. The names of the sons of Angiras are given below: 

(1) Brhatkirti (5) Brhadmantra 

(2) Brhatjyoti (6) Brhadbhasa 

(3) Brhadbrahma (7) Brhaspati. 

(4) Brhadmana 

The names of the eight daughters of Angiras are given below: 
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(1) Bhanumati (5) Havismati 

(2) Raga (6) Mahismati 

(3) Sintvali (7) Mahamati 

(4) Arcismati (8) Kuhu. 

Besides these sons and daughters, other sons such as Sudhanva and Karttikeya were 
born to Anuiras bv his other wives. 

Dussasana stripped Pancali of her clothes in the Palace hall, in the presence of the Pandavas 
who had been defeated in the game of dice. Before this Panchali had asked Duryodhana one 
question, "Have you won yourself or myself?" One husband was not authorised to stake his 
wife Panchali who was the wife of five husbands. Moreover according to the Sastras (sciences) 
the deeds executed by a king, who was miserable due to hunting, drinking, playing dice and 
hankering after a woman, were not legally binding. Hence how could the Kauravas own 
Panchali?" Vidura said that the witnesses in the hall had to give an impartial answer to this 
question, and that the punishment of falsehood would come upon the doer himself. As an 
instance he gave the following old story; Virocana was the son of Prahlada; Sudhanva the son 
of Angiras and Virocana fell in love with the same woman once. There arose a contention 
between these two as to who was greater. They staked their lives on the issue. Then both of 
them together approached Prahlada and requested him to give a decision as to which of them 
was the elder. Thiking that Prahlada might side with Virocana his son, Sudhanva said to him, 
"Sir, you should not utter words of falsehood, nor should you abstain from speaking the truth. 
If you do so your head will be cut into a hundred pieces by Indra with his Vajrayudha (the 
weapon of thunderbold)". Hesitating to take a decision, because of the words of Sudhanva, 
Prahlada went to Kasyapa to clear his doubts, and asked: "Lord, do you know which are the 
future worlds destined for those who utter words of falsehood or abstain from giving out the 
truth?" Kasyapa said, "On him, who abstains from speaking truth knowingly a thousand 
cords of death will fall. He who tells falsehood will have to perform many a deed of duty to 
attain heaven." 

Having hard the words of Kasyapa, Prahlada said to Virocana, "Virocana, Sudhanva is 
greater than you. Angiras is greater than me. Likewise the mother of Sudhanva is nobler than 
your mother. So according to your bet you own your life to Sudhanva." Pleased at the 
rightousness of Prahlada, Sudhanva gave Virocana a boon to live a hundred years more. 

Once Angiras was blazing out as a furious being. All the worlds were illuminated by that 
flame-fire. As Angiras was performing the functions of Agni (fire), peoples of the worlds 
discarded Agni, who being sad at the derision shown towards him by the worlds went to a 
forest and hid himself there. The living beings were in trouble owing to lack of fire. When he 
became aware of this Angiras went to the forest and pacified Agni. From that day onwards 
Angiras agreed to become the first son of Agni, who resumed his duties as usual. 

After the slaughter of Vrtrasura, Indra went to the lake known as Amrtasaras and hid 
himself there in a lotus flower. At this time the gods anoinced Nahusa as Indra. Agastya 
cursed him and turned him to a serpent and sent him to the earth. When Indra returned to 
heaven many persons gathered there to great him. Angiras also was one among them who did 
obeisance to Indra. He paid his homage by reciting the hymns of Atharvaveda. Indra who 
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was greatly pleased at this, said to Angiras, "Here-after you shall be known as Atharvangiras". 
Angiras who got this boon from Indra, returned with gratitude. 

In the battle of Kuruksetra, between the Pandavas and the Kauravas the great teacher, 
Drona began to release his divine darts towards his enemies in all directions. Immediately 
Angiras with many other hermits came to Drona and told him, "You have burned to death 
innumerable men with your Brahmastra (The most powerful of all missiles). Your end is very 
near. So put your weapons down and stop your fight." Drona seems to have paid no heed at 
all to the advice of the hermits. He did not stop fighting too. 

Dharmaputra once asked Bhisma about the importance of holy ghats or tirthas (Baths). 
Bhisma told Dharmaputra, what Angiras had once told Gautama about the merits obtained by 
going on pilgrimage to holy tirthas or Baths. Angiras had described the holy nature and 
character of holy Baths in Bharata such as Puskara, Prabhasa, Naimisa, Sagarodaka, 
Indramarga, Devika, Svarnabindu, Hiranyabindu, Indratoya, and such other numerous tirthas. 

( 1 ) Daksa gave his two daughters in marriage to Angiras. (Devi Bhigavata, Skandha 7). 

(2) Angiras once saved the Sun. 

(3) While the Pandavas were in exile in forest, Angiras had been chanting and meditating 
in Alakananda in the region of the mount G and ham ad ami. (Mahabharata, Aranya 
Parva, Chapter 142, Stanza 6). 

(4) When the hermits had stolen the lotus flowers of Agastya. Angiras gave some hints 
the culprits. 

(5) Angiras once gave discourse on fasting and the merits of fasting. 

(6) Angiras on another occasion delivered lectures on the secrets of duties. 

(7) Once Angiras drank the water in the ocean to the last drop. 

(8) When his thirst was not quenched, even though he had drank the entire water available 
in the world, he created new springs of water again and drank them dry. 

(9) Once Agni failed to show respect to Angiras, who cursed Agni and thenceforward 
smoke came out from fire. 

( 1 0) Angiras conducted many of the important sacrifices of King Aviksit. 

(11) Indra once gave Angiras a boon. 

(12) Angiras blessed Dhruva who had been doing penance. 

(13) The daughters named Sinivali, Kuhu, Raka, Anumati were born to Angiras by his 
wife Smrti. (Agni Purina, Chapter 20). 

(14) Angiras is the first of the Agni Devas (Fire-Gods) and a hermit. He had a son called 
Hiranta-Stupa, who also was a hermit. 

( 1 5) The Hermit Angiras began to invoke the gods to get a son equal to Indra. Then Indra, 
thinking that nobody should be born as his equal, took birth as the son of Angiras. He 
was called Savya. 

(16) Indra sent Sarama, the birth of the gods, to find out the place where the cows had been 
hidden; Indra acted according to the advice of Agniras. At first the bitch did not 
consent to go. But when Devendra promised to feed her young one with milk she 
agreed. Sarama found out the place where the cows were hidden and informed Indra 
of it. 
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(17) Rbhus are the sons of;Sudhanva, (Son of Angiras). The hermit Kutsa also is descended 

from Angiras. 

( 1 8) Angiras was the son of Brahma in the Svayambhuva Manvantara, but in the Vaivasvata 
Manvantara he was born from Agni. 

( 19) Once Vayu (the Wind-God) had to run away from Angiras and hide himself as he had 
caused some displeasure to Angiras. On another occasion Angiras taught philosophy 
and sacred doctrines to the hermit Saunaka. 

ANIMANDAVYA 

Once there was a famous Brahmin named Mandavya. He did Tapas (penance) for many 
years standing silent in front of his Asrama, under a tree, raising his hands in prayer. At that 
time some thieves happened to pass by that place, with stolen property belonging to the king. 
Finding that the king's men were pursuing them, the thieves fled away after leaving their 
stolen property in Mandayva's Asrama. The king's men seized Mandavya with the king's 
property. Even prolonged and repeated questioning did not bring out a single word from 
Mandavya. At last the thieves were caught. Mistaking him as one of the thieves, the king's 
men produced Mandavya also alongwith the thieves before the king. The thieves were all 
condemned to death. The royal executioners took all the them to the place of execution and 
stuck them up at the tip a trident (Suta). The thieves died, but even after a long time Mandavya 
did not die. In Mahabharata, Anusasana Parva, Verses 46-51, it is said that at this stage &iva 
appeared and blessed him with longvity and then vanished. Several Munis in the shape of 
birds came near Mandavya who was lying on the trident and made enquiries about him. the 
king came to know of all these stories. Full of repentance, he went and begged pardon of 
Mandavya. The attempt to pull the trident from Mandavya's body failed. At last it was removed 
by cutting it off. Since the tip (Ani) of the trident was left behind in his body he was thereafter 
known as "Ani Mandavya". 

After going about in the world for many years with the tip of the trident in his body, Ani 
Mandavya once asked Dharma: "Oh! Lord, why is it that an innocent man like me is afflicted 
with the trident?" Dharma answered: "In your boyhood you once caught small birds and pierced 
them with a grass reed. It is a result of that sin that you have been pierced with the trident." 
Mandavya replied: "The Sastras ordain that there shall be no punishment for sins committed till 
the age of twelve. Therefore, the punishment inflicted on me is wrong. As the murder of a 
Brahmin is a greater sin than any other murder, may you be born as man in the ' Sudra Caste'." 

By the above curse of Mandavya, Dharma was born a son of a Sudra woman. It was this 
child who later on became the renowned Vidura of the Mahabharata. 

When Ani Mandavya lay on the tip of the trident another event happened. Atri Muni's 
son Ugrasravas was the husband of Silavati. No other woman had so far surpassed Silavati in 
her fidelity to her husband. Once Ugrasravas happened to fall ill. He expressed his desire to 
visit a prostitute's house. As he was too weak he could not walk. The devoted wife &ilavati 
carried him on her own shoulders and took him to the prostitute's house. They were passing 
near the place where Ani Mandavya was lying on the trident. Coming to know of the matter, 
Mandavya pronounced a curse that Ugrasravas should die before sunrise. Silavati shuddered 
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on hearing this. Fearing that she would be widowed by the death of Ugrasravas, she, in her 
turn, pronounced a curse that the Sun should not rise again. 

Next day the sun did not rise. All activities came to a standstill. At last the gods approached 
Atri Muni. They induced AnasQya, Atri's wife to persuade Silavafi to withdraw her curse. 
Then the rose again and Ugrasravas died. (Brahmanda Purana, Chapter 42). 

When the Pandavas were living in Hastinapura, Sri Krsna once paid a visit to them. On 
his way he met with certain Munis. Among them was Ani Mandavya also. 

Once the King of Videha told Mandavya that the world is transient and advised him to 
strive for spiritual peace. Ani Mandavya who was pleased with the king's advice attained 
moksa (salvation) at once. 

ANIRUDDHA 

Grandson of Sri Krsna. 

From Visnu was born in this order: Brahma, Atri, Candra, Buddha, Pururavas, Ayus, 
Nahusa, Yayati, Yadu, Sahasrajit, Satajit, Hehaya, Dharma, Kunti, Bhadrasena, Krtavirya, 
Karttaviyajuna, Jayadhvaja, Talajarhgha, Vitihotra, Ananta, Durjaya, Yudhajit, Sini, Satyaka, 
Satyaki, Jaya, Kuni, Anamitra, Prsni, Citraratha, Viduratha, Sura, Sini, Bhoja, Hrdika, Surasena, 
Vasudeva, Sri Krsna, Pradyumna, Aniruddha. 

Sri Krsna had 16008 wives. Out of the 16008 from Rukmini was born Pradyumna and 
from Pradyumna, Aniruddha. 

One of the stories about this handsom prince refers to his being kidnapped by Usa 
daughter daughter of Banasura. Banasura, chief among the 100 sons of emperor Mahabali 
had 1000 hands. Siva pleased by the sacrificial devotion of Banasura granted, as requested 
by him, the boon that he himself (Siva) and Parvati would guard the fort of the Asura, of 
course with some reluctance. Now, none had the prowess to attack this valiant Asura. 
Overflowing with conceit at this he challenged Siva to a fight. Siva foretold that the flagstaff 
of Bana would one day be broken and then a powerful antagonist would defeat him. Banii 
impatiently awaited the threatened day. 

One day Usa happened to witness the scene of Siva and Parvati engaged in love-making. 
Hxcitcd by the sight Usa too desired to enact such a scene with a lover, and she intimated her 
desire to Parvati. Parvati told her that Usa would, within three days, see in a dream a handsome 
prince with whom she might make love. Accordingly, dressed herself in all glory with choicest 
ornaments Usa awaited the happy day. On the third day a handsome prince appeared before 
her in her dream. Waking up, she began crying. Seeing Usa crying Citralekha, here companion, 
and daughter of here father's minister, assured her (Usa) that whoever might be the prince 
who appeared in her dream shall be brought down with the power of Mantra. Citralekha drew 
the pictures of all princes known to her and showed them to Usa. The pictures represented all 
handsome men from Devas to men. 'No, this is not my prince charming' was Usa'? reply. 
Then Citralekha drew the picture of Sri Krsna of Pradyumna, and then of Aniruddha. When 
Usa saw Aniruddha's picture she stretched her hands to embrace that. It was this prince who 
had appeared before her in the dream. 

Next night Citralekha, by the power of her Mantra, brought into Usa's room from Dvaraka 
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Aniruddha, who was then in his sleep. While Usa and Aniruddha were thus together in the 
room her father, Bana, got scent of it and took Aniruddha into custody. 

The disappearance of Aniruddha led to much commotion in Dvaraka. Then Narada 
reached Dvaraka and gave details about the Aniruddha incident. §ri Krsna and Pradyumna, in 
all rage, hurried to Bana's palace and 1 noire led his palace with a strong army. Then did Bana's 
flagstaff break into two and fell down. The fierce fight that ensued ended in the defeat of 
Bana. Aniruddha married Usa and the elated couple started for Dvaraka. Vajra was the son of 
Aniruddha. (Bhagavata, Dasama Skandha, Chapters 61, 62 and 63). 

( 1 ) It was at the feet of Arjuna that Aniruddha mastered the Dhanurveda (Science of 
warfare). 

(2) Aniruddha is also conceived in the forms of Visnu and Brahma. 

(3) Brahma was born from the abdominal centre of Aniruddha when the latter had taken 
the form of Visnu. 

(4) The word Aniruddha is also used as a synonym of Visnu. 

ANUVINDA 

The Puranas refer to one Anuvinda, a prince of Avanti. 

(1) He had a brother called Vinda. 

(2) He was defeated by Sahadeva who set forth to subjugate the kings of the south just 
before the Rajasuya Yajna of Dharmaputra. 

(3) An Aksauhini (division of army) was despatched by Anuvinda to help Duryodhana. 

(4) On the first day of the war Vinda and Anuvinda fought duels with Kuntibhoja. 

(5) Iravan, son of Arjuna defeated both Vinda and Anuvindra in the battle. 

(6) They fought with Bhima, Arjuna and the King of Virata. 

(7) Anuvindra was killed by Arjuna. 

(8) Vinda and Anuvinda had a sister called Mitravinda. The three of them were the children 
of Rajadhidevi, sister or Sri Krsna's father. Sri Krsna married Mitravinda, which her 
brother did not like. This was their reason for quitting the Pandava camp and fighting 
on the side of the Kauravas. 

ARA (ARAJAS) 

Daughter of Sukra Maharsi. Iksvaku begot three sons, Danda, Vikuksi and Nimi. After his 
father's death Danda became king of the country between the Vindhya and the Himalayas. In 
the course of a hunting expedition once Danda saw and was immediately attracted by the charms 
of Ara, daughter of Sukra Maharsi. He committed rape on her and she told her father about the 
attack by Danda. The Maharsi asked his daughter to do tapas, and further told her that he would 
burn Danda's kingdom by a rain of fire. Ara did tapas, and at the behest of the Maharsi Indra 
destroyed Danda's kingdom by a downpour of a rain of fire. Afterwards this place became a 
terrible forest where neither birds nor animals lived, and came to be known as Dandakaranya. 

ARAYANNAM THE SWAN (HAMSA) 

A bird (Hamsa) in Devaloka. The prefix 'ara' denotes royalty, sublimity, greatness etc. 



Copyrighted material 



78 ARAYANNAM THE SWAN 



Many Puranas describe Arayannam as a bird of the Devas. Manasasras at the heights of the 
Himalayas is the permanent abode of these divine birds. They do not like the rainy season. So 
they come down to the earth when rain begins at the Manasasaras, and go back to the Saras, 
when rain begins on the earth. This phenomenon explains Cerusseri's (Malayalam poet) 
statement in his Krsnagatha that 'when rain set in harhsas -Arayannams-began flying away'. 

Kasyapa, the son of Brahma, married the eight daughters of Daksa, Tamra being one of 
them. Tamra bore five daughters Kraunci, Bhasi, &yeni, Dhrtarastri and Suki. Syeni gave 
birth to the kite, Dhrtarastri, the Harhsa and the Koka and Suki the Sukas (doves). Koka or the 
Cakravaki bird is the sister of Harhsa. This is how the Arayanna and the Cakravaka got 
Devatva (divinity). 

Sisupala, before his death, blabbered a lot of unbecoming things about Bhisma, who 
was partial to his (Sisupala's) enemies. And, he related the story of an Arayanna to elaborate 
the stand taken by the aged Bhisma. An aged Hamsa (Arayanna) which once dwelt on the 
sea-coast preached to all the other birds much about ethical actions. The birds felt great 
respect for the Arayanna. They flew across the sea in search of prey after entrusting their 
eggs to the Arayanna. The old Arayanna grew fat on those eggs. There was one intelligent 
bird among the lot, and when it looked for the eggs they were not to be found. That bird 
informed its colleagues about the treacherous conduct of the Arayanna. The birds organised 
themselves and attacked the Arayanna to death. Oh! Bhisma, the same will be your end 
also. 

While Nala, the prince of the Nisadha kingdom was resting in a garden he saw an 
Arayanna in a tank there. Out of curious pleasure Nala caught it, but seeing its mental tremor 
he let it free. Out of gratitude for this generous act, the Arayanna played the role of the 
messenger for Nala to get as his wife Damayanti, the very beautiful daughter of the King of 

Vidarbha. 

Once King Marutta was conducting the Mahesvara Satra (a yaga) and Devas like Indra 
came down to receive their share of the Havis (oblations in the sacrificial fire). And, this was 
the time when Ravana with his attendants was on his triumphal tour. Hearing that the Devas 
were at the Asrama of Marutta, Ravana also were there, and Indra and the other Devas, 
trembling with fear, assumed different disguises and hid themselves away. Indra assumed the 
guise of the peacock, Yama of the crow, Kubera of the chameleon and Varuna of the Arayanna. 
Thus, beguiled Ravana went his own way. They Devas, who thus escaped blessed the family 
of those birds whose forms they assumed. Indra shaped the blue feathers of the peacock with 
mixed colours and eyes like his own. Moreover, he blessed them that they would never be 
affected with any disease, and that they would dance with their feathers spread when rain set 
in. Yamadharma blessed the crows that they would get the offerings made on earth by men to 
their departed ancestors. And Bhagavan Varuna told the Raja-Harhsas: "I escaped the clutches 
of Ravana by assuming your shape and form. Therefore be three, who are now black and 
white, in future as purely white as milk". Kubera blessed the Chameleon with capacity to 
change colour as and how it pleased, and also for its cheeks to appear golden in colour to the 
onlookers. After thus blessing the birds the Devas disappeared. 
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ARTHA AND ARTHASASTRA 

However, crude and grotesque, the ancient Indian icons may appear to be in the eyes of their 
foreign connoisseurs, true to the motto of their designers, they are the live embodiments of the 
ideas mythical, spiritual and otherwise transcending the limits of verbal expression. One of the 
peculiar characteristics of Indian culture as the presence of a spiritual core in every department 
of life is, one need wonder at the inclusion of artha and arthasastra in the domain of Puranic 
iconography. The icon of artha, we are told at one place, is to be fashioned in the form of 
Dhanda the god of wealth. The same source regards Dhanadhyaksa or Kubera as the 
embodiment of all the arthasastras. A glance at the features of the image of Kubera and their 
symbolical implications, as prescribed in the texts sheds an interesting light upon the popular 
and spiritual concept of artha and arthasastra as held in ancient India. 

Dhanada or Kubera is to be given a complexion resembling that of lotus leaves. He is to 
ride a man and is to be adorned with all the ornaments and dresses all golden in colour. His 
belly should be big and pot-like, his hands should be four in number. Left of his two eyes 
should be yellow (ftlpft). His dress is prescribed to be 'apicya' which T.A. Gopinath Rao takes 
to be that of westerner while a note (probably editorial) in the text itself interprets it as 'very 
beautiful'. He should wear an armour and a necklace hanging down to his belly. His face 
should be provided with a beard and moustaches with two short tusks in his mouth. His head 
described as the destroyer of the enemy should be shown as slightly inclining to the left. In his 
left lap is to be seated the boon bestower goddess Riddhi his consort. The right one of her two 
hands should be placed on the back to the god while the left one should hold a 'ratna-patra'. 
The right pair of the four hands of the god should hold a 4 gada' and a 'sakti ' while the left ones 
should bear a standard marked with the figure of a lion and a sibika. On his sides are to be 
portrayed the treasures called Sarhkha and Padma in the human forms with their faces emerging 
out of conch shell and lotus flower respectively. 

After this physical description of the feature of the image we are told of their symbolical 
imports. Thus Dhanada is said to be one of the forms of Aniruddha. He is dressed in a drapery 
of golden colour because gold is the most precious of all the wealths. His sakti is known as the 
Sakti or power probably the same as 'prabhu' and 'utsaha' etc. His gada is the embodiment of 
dandaniti while his consort Riddhi stands for Mokayatra' or the journey of life. The 'ratnapatra' 
in her hand symbolises the receptacle of qualities grraTT. The man whom the god is riding 
stands for the state or tf*t. The two nidhis, viz., Sarhkha and Padma which are bodily present 
arc embodiments of wealth. The lion standard which the god is holding represents artha with 
all its powers while the two short tusks of his mouth stand for the powers of punishment, i.e. 
'nigraha' and of bestowing favours i.e. 'anugraha'. 

Now if we substitute artha or arthasastra in the place of Kubera or Dhanada the entire 
iconographic characteristics of the god acquire altogether new meaning. 

Kubera is one of the lokapalas and hence the ultimate purpose of the science of arthasastra 
is to sustain the world. Arthasastra has to regulate and govern all those affairs of man that are 
likely to accentuate or impede the march of life in the world in as much as Kubera is the lord 
of 'lokayatra' embodied in the form of Riddhi his consort. As against the wellknown tradition 
of the epic and Kamasutra which regards dandaniti as the source of arthasastra the present 
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conception appears to take dandaniti in a more restricted sense, otherwise it would not have 
regarded gada in the right hand of the icon as the symbol of dandaniti. As is clear from the 
nature of the weapon which stands for it, dandaniti is nothing but the policy of punishment. 
The lion standard which the divine namesake of the sastra holds in one of his left hands makes 
it quite clear that the sastra is primarily devoted to artha of which the standard is the insignia. 
It may be of some importance to notice, as Getty points out, the lion associated with Dhanada 
bears green names as against the usual yellow ones. The feature that the god is riding a man is 
no less a striking one. This shows that the burden of the entire regulative activities of the sastra 
is to be borne by common man. 

References of Dhanada and Dhanapati no doubt occur in the Rigveda and Atharvaveda 
but these epithets signify rather the charitable aspect of Indra than an independent god Kubera; 
for Gautama and Apastamba still reckon Kubera and Nandisvara not as gods but as human 
beings. The Grihyasutra of Sankhayana, however, prescibes the. offerings of meat, sesamum 
seeds and flowers for Kubera and Rudrasiva. Other Grihasutras e.g. Hirariyakesin know him 
as god. In the epics and the Puranas the godhood of Kubera is unquestioned. He is the lord of 
the Yaksas and Alaka, the guardian of north, the son of Visravas and Idavida or alternatively 
of Pulastya and the brother of Ravana. He is known also as the son of a Yaksa PUranabhadra, 
his early name is Harikesa. Numerous legends about Kubera are scattered through the pages 
of the epics and the Puranas. Several attributes on the line of which his image was later on 
devised appear in the course of these legends. Thus, his lordship or Riddhi and his being 
carried by a man as also his association with the personified Nidhis Samkha and Padma as his 
councillors are concepts already established in the epics. His association, nay his identification 
with artha and arthasastra, however, is a notion that is conspicuous by its absence not only in 
the epics but also in most of the Puranas. But the fact that he was considered to be embodiment 
of artha and arthasastra in the Visnu-dharmottara Purana, as already above, was not without a 
clue in the history of the development of the conception of Kubera. 

The fact that Kubera is bracketed with Nadisvara as human being and with Rudrasiva as 
a god is significant. Nandisvara like Kubera was also elevated to godhood and was regarded 
as in important member of the retinue of Siva. Rudrasiva alongwith whom Kubera is mentioned, 
we know, was a prototype of £iva and probably a mixture of the Aryan and non-Aryan concepts. 
Nandisvara is moreover created by Vatsyayana with the extraction of the portions of kama 
from the gigantic compendium which Brahma composed on all the four purusarthas. Similarly 
Visalaksa, a synonym of Siva and apredecessor of Kautilya whom he quotes, is reputed to 
have extracted the portions on artha from the same compendium of Brahma. Now Kubera 
who was once on a par with Nandisvara the promulgator of the science of erotics, should also 
be connected in some way or the other with the science of the artha. The step was not an 
altogether a new one as the god was already associated with the Nidhis Sankha and Padma as 
his councillors. He can, thus, easily be regarded as an embodiment of artha and arthasastra, 
the sister pursuit of kama and its science. 

This association of Kubera with Rudrasiva as the gods of the same status demonstrates 
the amalgamation of the Vedic and non-Vedic currents in the conception of Kubera, if not his 
non-Vedic origin, This again however accidentally lends a tacit support to the theory, already 
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held by some ancient authorities, of the non-Vedic origin or arthasastra. 

Harikesa, the would be Ganapati or Kubera, we are told, was a righteous and a devout 
person from his very childhood in spite of his being a Yaksa by birth. Observing the man-like 
activities and nature of his son, his father Purnabhadra exhorted him to adopt that way of life 
to which a Yaksa is entitled. When no response was shown from his side his father exiled him 
and he came over to Kasi where he devoted himself exclusively to Siva and began to practise 
austerities. Pleased by his penance Siva gave him to the boon and being immune to all the 
diseases and death, venerable to all the Ganas and lord of the wealth. He also blessed him to 
be the bestower of foodgrains 'annadata', and protector of fields 'ksetrapala' besides being 
invincible. This tradition about the god is also signification insofar as it ties arthasasatra as 
represented through him to 'varta' one of the essential bases of the state organisation with 
which the arthasastra professes to deal. 

It was hitherto the convention of Hindu mythology to reckon Kubera as the god of 
wealth but the foregoing discussion makes it quite clear that there is at least a tendency, however 
recent, in the Puranic lore to give a wider significance by taking 'Dhana' in the sense of 'artha' 
and 'artha' as the subject-matter of the Arthasasatra. Kubera, thus comes out to be a god of 
ancient Indian polity or arthasastra as well, or rather a deification of it. 

ARUNA 

Son of Kasyapa by Vinata. Kasyapa, son of Brahma, married Vinata and Kadru, and 
being so much pleased by their services he gave them boons. Kadru got the boon to have 
1000 naga (serpent sons, and Vinata to have two sons more powerful and vital than the sons of 
Kadru. After this Kasyapa went into the forest again for Tapas. After a period, Kadru gave 
birth to 1000 eggs and Vinata to two Both the mothers kept their eggs in pots so that they were 
in the right temperature. After 500 years the pot broke up and Kadru had her 1000 sons. 
Vinata felt pained at this and opened one of her pots. A child only half-developed emerged 
from the egg and he was Aruna. After another 500 years the other egg of Vinata hatched itself 
and a glowing son emerged. He was Garuda. 

While Rama and Laksmana wandered in the forest searching for Sita they saw the wounded 
and disabled Jatayu described his genealogy as follows: "Kasyapa, son of Brahma, married 
the daughters of Daksa. Of the two wives. Vinata delivered two sons, Garuda and Aruna. 
Sampati was Aruna "s elder son and he (Jatayu) the younger. (Valmiki Ramayana, Aranyakanda, 
Canto 14). Agni Purana, Chapter 19 also refers to Garuda and Aruna as the sons of Vinata. 

The fact of Vinata forcing open one of her eggs prematurely and Aruna emerging out of 
it with only a half-developed body has been mentioned above. Aruna got angry at the haste of 
his mother and cursed her to live as slave of Kadru for 500 years, and then Garuda would 
redeem her from slavery. He also asked her to wait for 500 years so that the birth of another 
physically deficient son like himself might be avoided. After pronouncing this curse Aruna 
rose to the sky. This curse was the reason for Vinata's becoming a slave of Kadru. 

The Sun and the Moon Betrayed to the Devas Rahu, who waited at the entrance of 
Dcvaloka to snatch off the Nectar (Amrtam) got at the churning of the sea of milk (Ksirabdhi). 
Thenceforth Rahu does often swallow the Sun and the Moon. That phenomenon is called the 
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eclipse (of the Sun or Moon. Suryagrahana and Candragrahana). Enraged by these frequent 
attacks of Rahu, the Sun-God began once to burn like anything. Murmuring that everyone 
would cooperate when there was something to be achieved, but would go on their own way 
when the object was achieved, the Sun-God began burning so virulently as to destroy all 
living forms, and the Devas were frightened by this and took refuge in Brahma. Brahma called 
Aruna and asked him to stand as charioteer in front of the Sun-God everyday so that the Sun's 
intensity might be reduced. From that day onwards Aruna has been functioning as the charioteer 
of the Sun. 

Syeni, wife of aruna delivered two sons, sampati and jatayu 

Silavati, the chaste woman, once did naked Tapas to redeem her husband, Ugratapas 
from the consequences of curse. The object of her tapas was to prevent the next dawn (Sunrise). 
Owing to the intensity of her tapas the Sun ceased to rise, and this gave his charioteer Aruna 
some rest. Then it was that Aruna came to know of a programme of naked dance by the 
women in Devaloka. Women alone were admitted to the dance hall. Aruna, therefore, assumed 
female form and sat among the Deva women, and the beautiful 'female' kindled erotic sentiments 
in Indra and he enjoyed a night with 'her*. Also, a son was born to them. And, before the day 
dawned Aruna, at the instance of Indra entrusted the child to Ahalyadevi and returned to join 
duty as the Sun-God's charioteer. (Aruna, while he acted as Indra's wife was called Arunadevi). 
Aruna was a bit late to report for duty, and when questioned by sun he detailed the happenings 
during the last night. This evoked the desire in the Sun to see Aruna in female form. Aruna did 
so, and the Sun enjoyed her. This also resulted in the birth of a son, who too was, at the 
instance of the Sun, entrusted to Ahalyadevi. Ahalyadevi brought both the children with tender 
love, which Gautama Muni, her husband did not like. He cursed them and turned them into 
monkeys. After sometime Indra went to Ahalya to see his child and he was told the story of 
Gautama's curse. Indra searched out both the monkeys. In view of the eldere one having a 
long tail he was called Bali (Vali) and the neck of the second one being very beautiful, he was 
named Sugriva. At that time, Rksaraja, the monkey King of Kiskindha was very unhappy 
because he had no sons. He came to know of Bali and Sugriva, and requested Indra to give 
both the monkeys to him as sons. Indra gladly obliged him. Indra blessed Bali to the effect that 
half the strength of anybody who attacked him would be added to his own natural power. 
Indra then sent him and Sugriva to Kiskindha. 

ARUNDHATl I 

Wife of Sage Vasistha. 

She was born as the daughter of Karddama Prajapati and Devanuti. 

(1) Once Arundhati got suspicious about the character of Vasistha and as a result of 
misunderstanding her chaste husband her beauty suffered a set-back. 

(2) Arundhati shone forth in Brahma's assemly with other Devis like, Prthvi, Hri, Svahakirti, 
Sura and Saci. 

(3) She outshone all other chaste women in devotion to her husband. She owed her great 
power to her chastity and service of her husband. 
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(4) The seven great Rsis once offered her an honourable seat. 

(5) There is a story in the Mahabharata of how Siva once blessed Arundhati. While the seven 
great Rsis were staying at the Himalayas it did not rain consecutively for twelve years, 
and the Munis suffered much without either roots or fruits to eat. Then Arundhati began 
a rigorous tapas, and Siva appeared before her disguised as a Brahmin. Since, due to the 
failure of rains, Arundhati had no foot with her. She cooked food with some cheap roots 
and served the quest with it, and with that it rained profusely all over the land. Siva then 
assumed his own form and blessed Arundhati, and from that day onwards it became a 
sacred spot. 

(6) Arundhati once pointed out of Vrsdarbhi the evils of receiving remuneration (fee). 

(7) On another occassion she spoke about the secret principles of ethics among others. 

(8) Once all the Devas eulogized Arundhati and Brahma blessed her. 

(9) Arundhati and Vasistha did tapas at the sacred Sarasvati Tirtha and entered into Samadhi. 

ARVAVASU 

An ancient Ascetic who had been a luminary in the Durbar hall of King Yudhisthira. 
There is a story in the Mahabharata showing the merits of penance of Arvavasu. This story 
was told by the hermit Lomasa to the Pandavas, when they arrived at the holy bath 
Madhugilasamariga, during their exile in the forest. "Long ago two asceties Raibhya and 
Bharadvaja had built their hermitages and lived here. A son named Yavakrita was born to 
Bharadvaja. To Raibhya, two sons called Arvavasu and Paravasu were born. Raibhya and his 
sons were learned men. Bharadvaja and Yavakrita became ascetics. Yavakrita started doing 
penance with a view to get the boon of learning coming to him automatically without getting 
it directly from Brahmins. When his penance became severe Indra appeared and told him that 
the boon he asked for was an impossibility and tried to dissuade him from his attempt. Yavakrita 
was not willing to give up penance. Later Indra came in the guise of a Brahmin to the Banks of 
the Garigas and began to build a dam with sand particles. Yavakrita said that it was an impossible 
task. Indra said that the desire of Yavakrita also was as impossible as that. Still Yavakrita did 
not show any intention of drawing back. Finally Indra granted him the boon. 

Yavakrita returned to the hermitage. Full of arrogance he hankered after the daughter-in- 
law of Raibhya. Raibhya plucked a tuft of hair from his head and put it as oblation in fire and 
created a giant who killed Yavakrita. Bharadvaja felt sad and cursed Raibhya that he would be 
killed by his son. Then with Yava krita he jumped into the fire and died. 

At that time Brhaddyumna, a Brahmin performed a sacrifice. He invited Arvavasu and 
Paravasu as helpers. As Paravasu was going along the forest he saw his father covered with the 
hide of a deer and shot at him thinking him to be a deer. He stealthily informed the matter to 
Arvavasu. Arvavasu went to the forest completed the funeral rites of his father and returned. 
Paravasu spread the rumour everywhere that Arvavasu had murdered his father. In the innocence 
of Arvavasu, nobody believed. Everyone avoided him. He became sad and forlorn and went 
to the forest and did penance to the Sun. The Sun appeared before him and blessed him. He 
returned and brought Yavakrita, Bharadhaja and Raibhya to life again. 

All these occurrences happened in this bath called Madhubilasarhgama. 
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The report of a conversation between this hermit, and Sri Krsna who had been on his way 
to Hastinapura, is given in the Mahabharata, Santi Parva, Chapter 336, Stanza 7. Arvavasu 
also is counted among the hermits who possessed the Brightness of Brahma like Rudra. 

"Hermit Vasistha! Now I shall give their names in order. Yavakrita, Raibhya, Arvavasu, 
Paravasu, Kaksivan, Aursija, Bala, Ahgiras, Rsimedha, Tithisuta, Kanva, these are the Bright 
hermits, having the brightness of Brahma, lauded by the world and as bright as Rudra, Fire 
and Vasu". 

Arvavasu did penance to the Sun for getting children. The Sun-God came down from his 
way in the sky and gave him through Aruna directions mentioned in the Kalpa (one of the six 
Sastras or Sciences) regarding Saptami rituals. Arvavasu observed them strictly and as a result 
he got children and wealth. This story is given in Bhavisya Purana, Brahma Parva). 

ASIKNI II 

A wife of Daksa. Daksaprajapati, son of Brahma, commenced creation with his own 
mind. When he found that it was not conducive to the propagation of the species he pondered 
over the subject once more and decided to effect it by the sexual union of the male and the 
female. He, therefore, married Asikni daughter of Viranaprajapati. There is a version in the 
seventh Skanda of Devi Bhagavata that Virani was born of the left thumb of Brahma. Then 
the virile Daksa-Prajapti begot by Asikni five thousand Haryasvas with a view to propagating 
his species and the Haryasvas also evinced great desire to increase their number. Knowing 
this Devarisi Narada of enchanting words approached them and said "Oh, Haryasvas, I 
understand you, energetic young men, are going to continue creation. Phew! You are children 
who have not cared to understand the ins and outs or ups and downs of this earth and then 
how do you think you can create people? You are all endowed with the power to move about 
on all sides without any obstruction and you are only fools if you do not attempts so find 
out the limits of this earth". Hearing this they started on a tour to different sides of the earth 
to find out its boundaries. Just like worms fallen into the ocean the Haryasvas have never 
returned so far. 

When he found that the Haryasvas were lost the mighty Daksa begot in the daughter of 
Virani a thousand sons called &abalasvas. They were also desirous of propagation but were 
also persuaded by the words of Narada to follow the footsteps of their elder brothers. They 
discussed it among themselves and said "The words of the Maharsi are right. We must also 
follow the course taken by our brothers. It is wise to commence creation after knowing the 
size of the earth." They also went to different sides and never returned just like rivers falling 
into the ocean. The loss of the Sabalasvas infuriated Daksa and he cursed Narada. 

Again to commence creation Daksa got of Asikni sixty girls. Of these ten he gave to 
Dharmadeva, thirteen to Kasyapa, twenty-seven to Soma and four to Aristanemi. Two were 
given to Bahuputra, two to Ahgiras and two to the scholar Krsasva. Dharmadeva's wives were 
Arunadhati, Vasu, Yami, Lamba, Marutvati, Sarikalpa, Muhurta, Sadhya and Visva. Of Visva 
were born Visvedevas. Sadhya delivered the Sadhyas, Marutva, the Marutvans and Vasu, 
Vasus, Bhanus were born of Bhanu. From Muhurta came Muhurtabhimanis and from Lamba, 
Ghosa and from Yami, Nagavithi. 
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ASMAKA I 

Son born to Vasistha by the wife of Kalmasapada the King of Ayodhya. (See Iksvaku 
vamsa) while the King Kalmasapada was walking through the forest hunting he saw Sakti the 
son of Vasistha. As Sakti did not care to give room for the king, Kalmasapada wounded Sakti, 
who cursed the king and changed him to a Raksasa (giant). The giant immediately killed 
Sakti. After many years Vasistha blessed the king and changted the form of the giant and gave 
him back his former shape. The king was delighted at having recovered his former shape. He 
too Vasistha to his nalace. Madayanti the wife of the king with his permission went to Vasistha 
and got with chila. "wsistha returned to the forest. Hven after the palsc of a long period she did 
not give birth to the child. Madayanti who was miserable at this, took an 'asman' (a small 
cylindrical piece of the granite used to crush things placed on a flat square piece of granite) 
and crushed her stomach with it and she delivered a son. As he was born by using 'Asma' he 
was named Asmaka. This king had built a city called Paudhanya. 

ASMAKl 

Wife of Pracinva. Kasyapa was born to Marici, son of Brahma. To Kasyapa was born of 
his wife Aditi, daughter of Daksa, Viyasvan. Descending in order from Vivasvan were born 
Manu. I la, Pururavas, Ayus, Nahusa, Yayati had two wives, Devayani and Sarmistha. The first 
was the daughter of Sukra and the second the daughter of Vrsaparva. To Devayani were born 
two sons, Yadu and Turvasu and to Sarmistha were born three sons, Druhyu, Anudruhyu and 
Puru. From Yadu came the dynasty of Yadavas and from Puru came the dynasty of Pauravas. 
Kausalya was the wife of Puru and her son was Janamejaya. Puru conducted three Asvamedhas 
and secured the title of Visvajita (conqueror of the world) and then accepted the ascetic life 
and went to the forests. Janamejaya married Ananta alias Madhavi and got a son named Pracinva. 
Because he conquered all the land extending to the eastern horizon he got the name Pracinva. 
Pracinva married a Yadava girl of name Asmaki and got a son named Samyati. 

ASOKADATTA 

Once the Vidyadhara (a class of semi gods) named Asokavega was going through the 
sky, when the hermit maids of Galavasrama (the hermitage of Galava) were bathing in the 
Ganges. He hankered after them. So the hermits cursed him and changed him to a man. The 
name of Asokavega in his human birth was Asokadatta. The story of Asokadatta in the 
"Kathasaritsagara" is as follows: 

Long ago there lived a Brahmin named Govindasvami, near the river Kalindi. He had 
two sons, Asokadatta and Vijayadatta. They were good men like their father. Once there 
occurred a great famine in the country. Scarcity prevailed everywhere. Govindaswami told his 
wife, "I cannot bear to see the difficulties of our people. So let us give everything we have for 
famine relief and then go to Kasi and live there." His good-natured wife agreed to it and 
giving everything for the relief work, Govindaswami with his wife and children started for 
Kasi. On the way he met a hermit sage who had renounced the world. He had his whole body 
besmeared with ashes. With his tuft of hair and garment made of the barks of trees, he seemed 
to be Siva. Govinda Swami viwed before him, and asked about the future of his children. The 
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Yogi (hermit) said, "the future of your two sons is good. But this Vijayadatta will go away 
from you. Reunion will become possible by the goodness of Asokadatta." Govindaswami felt 
glad and sad at the same time. Leaving the hermit they proceeded to Kasi. They neared Kasi. 
There was a temple on the way. They stayed there and conducted worship in the temple and 
took shelter for the night under a tree outside the temple. Other travellers also were there. 
Being tired of walking all went to sleep. Vijayadatta the second son of Govindaswami caught 
cold. So he woke up in the night. When he began to shiver, because of cold, he called his 
father and said, "Father, it appears that I have caught cold and I am shivering. I would grow 
better if I could get some fire. So please get more twigs and make a fire. I don't think, I may 
complete this night otherwise". They saw a fire close by. It was in a burial-ground. 
Govindaswami took Vijayadatta to that place where a dead body was burning. 

Vijayadatta sat near the fire and warmed himself. In the meanwhile he was talking to his 
father. He said, "Father, what is that round thing seen in the middle of the fire?" "This is the 
head of a dead body burning" said his father who was standing close by. He took a burning 
faggot and hit at the head. The head broke into pieces and some viscous stuff from the head 
fell into his mouth. There occurred a sudden change in Vijayadatta. He because a fearful giant 
with huge tusks and hair standing erect on the head. Somehow or other he got a swort also. 
That giant took the burning head from fire and drank up all the viscous liquid in it. With his 
tongue which looked like blazing fire he licked the bones. Then he threw away the skull. Then 
he approached his father with open mouth to swallow him. "You! giant, Don't kill your father, 
come here!" a voice shouted to him from the burial-ground. Thus Vijaya became a giant and 
disappeared. "Oh dear! my child! my son! Vijayadatt!", cried his father and came away from 
the burial-place, and went to the shelter of the tree and told his wife, son and others everything 
that had happened. Stricken with grief they all fell on the ground. All those who came to 
worship in the temple gathered round them and tried to console them. Among them was a 
merchant named Samudradatta, a native of Kasi. He consoled Govindaswami and his family 
took them to his house in Kasi. He showed hospitality and gave them a separate place to live 
in. Noble men are kind to those who are in distress. The great hermit had said that their son 
would come back in due course. Hoping that such a time would come soon Govindaswami 
and his family dragged on their time. At the request of that wealthy merchant they stayed there 
on. Asokadatta got his education there. When he grew up to a youth, he got physical training. 
He became such an expert in wrestling and other modes of fighting that nobody on earth 
could overcome him. During a festival there was a contest in wrestling. A renowned wrestler 
had come from the south to take part in the contest. In the contest which took place in the 
presence of Pratapamukuta, the King of Kasi, the wrestler challenged every wrestler in the 
country and had overthrown each one of them. Having heard from the merchant Samudradatta, 
the king sent for Asokadatta and put him against the wrestler from the south. A very serious 
fight began between the two. They grappled each other with firm and resolute grips. The 
audience was struck with wonder at the variety of the modes of grappling and twisting and 
turning they exhibited. Applause came from everywhere. The fight lasted for a very long time. 
Finally Asokadatta threw the other to the ground, and got much presents from the King. 
Gradually he became a favourite of the King, and consequently became wealthy. One day the 
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King went to a temple of £iva, a little away from the capital to observe fast on the fourteenth 
night of the Moon and while returning he passed by a burial-ground and heard a voice saying, 
"Oh Lord! The judge had ordered me to be hanged, for a charge of murder, merely out of 
personal grudge and without any proof, and this is the third day since I was put on this scaffold. 
My life has not yet departed from the body. My tongue is dried of thirst. Have the kindness to 
give mc a little water." 

"Punished without proofl It will appear only so to him who is punished". Thinking thus 
the King asked Asokadatta to give the man some water. "Who will go to a burial-ground in the 
night? 1 myself shall take water to him". Saying so Asokadatta took water and went to the 
burial-ground and the king went to the palace. The world was in darkness. With here and there 
a spark of fire and light of fire-flies and lightning mingled with the shouting of ghosts and the 
roaring of the demons and occasional cries of birds and animals the burial-ground was a 
dreadful place, where Asokadatta came and asked, "Who asked the King for water?" He heard 
a voice saying "Myself and he went to the place of the voice and saw a man lying on a 
scaffold. An extremely beautiful woman also was lying under the scaffold crying, and getting 
ready to jump into the burning fire since she could not bear the separation of her husband on 
the new moon day. She had plenty of golden ornaments on her body. Asokadatta asked her, 
"Mada! who are you, why are you crying here?" She replied, "I, an unfortunate woman, am 
the wife of the man on the scaffold. My intension is to burn myself alongwith his body. I am 
waiting for his life depart. Because of my sin he is dying. This is the third day since he is lying 
like this. He will be asking for water now and then. So I have brought some water. But his face 
being high I cannot reach it and I am seeing him burning with thirst, and am swallowing the 
grief." Asokadatta said, "See! The King has sent this water for him. Now climb on my back 
and you yourself give him this water." 

The woman instantly took the water and got on the back of Asokadatta who had stooped 
down for her to climb on his back. After a while he felt drops of blood falling on his back and 
looking up he saw here cutting flesh from the body of the man on the scaffold and eating it. He 
god wild with anger and catching hold of her legs he was about to strike her on the ground, 
when she shook her legs free and ran away and disappeared. Because she dragged away her 
legs with force one bangle came off from her leg and was left with Asokadatta. Her behaviour 
aroused in him at first compassion, detestation in the middle stage and fear in the final stage, 
and when she had disappeared from his sight he looked at the bangle she had left behind with 
astonishment. When he reached horn it was dawn. After his morning ablution he went to the 
palace. "Did you give him water yesternight?" asked the king and he replied "Yes", and 
placed the bangle before the king. "Where did you get this from?" the king asked and in reply 
he said everything that had happened in the night. The king thought that Asokadatta was an 
extra ordinary man and calling his queen showed her the ornament and told her everything. 
She was filled with joy and wonder. She praised Asokadatta a good deal. The king said, "Dear 
queen! This Asokadatta is a young man of greatness, learning, bravery, truth and of good 
birth. He is handsome too. If he would became he husband of our daughter what a good thing 
it will be? I have a desire to give him our daughter Madanalekha". 

The queen also said that the throught was pleasing to her. "This youth is the most suitable 
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person to be her husband. Some days ago Madanalekha had seen him in Madhu garden and 
from that day a change is visible in her. All laughing and playing is gone from her, and she 
spends time in loneliness and thinking. I knew this from her maids. Because of my thought 
about her I did not sleep last night and only just closed my eyes in the dawn. Then it seemed 
to me that a divine woman appeared and said to me, "My daughter. Don't give your daughter 
Madanalekha to anybodyelse. She had been the wife of Asokadatta in previous birth". I woke 
up immediately. Believing in the dream I consoled our daughter. I am glad that now you also 
think so. Let the Jasmine creeper entwine round the Mango tree." 

When the king heard things from his queen, without wasting more time he gave his 
daughter Madanalekha in marriage to Asokadatta. They suited each other so much that not 
only their relatives, but the others also were delighted. Brahma is well experienced in joining 
suitable things together. As they were all getting on well one day the queen said to the king, 
"My lord! this Bangle being single doesn't shine well. We must have another bangle made in 
the same shape and design." 

The king immediately had some goldsmiths brought before him. He showed them the 
bangle and asked them to make one of the same pattern. They turned it on all sides and looked 
at it and said, "Please your highness! This is not man-made. It is not possible for us to make 
one of this kind. Precious stones like these are not available in this earth. So the only possible 
way is to search for its mate in the place where this was found. On hearing these words the 
king and the queen were crestfallen. Seeing this Asokadatta said that he would bring the mate 
of the bangle. Fearing danger the king tried to dissuade him. But Asokadatta was not prepared 
to change his decision. He took the bangle and went to the burial-ground that night. To get the 
bangle he had to meet the same women who had left the bangle, he began to think of a means 
to find her out. He procured a corpse took it on his shoulder and walked about calling out "do 
you want flesh?" He heard a voice say "Bring it here", and he walked in that direction. He saw 
a beautiful woman who appeared to be the mistress, sitting in the midst of so many servant 
maids on a tree. He called out "Take the flesh". She asked "How much will it cost?" Asokadatta 
said, "There is a bangle with me. If you will give me anothere bangle like this you shall have 
the whole body". Hearing the words of Asokadatta the beautiful woman laughted and said, 
"That is my bangle. I have its mate with me also. I am the same woman you when you came 
to give water to the man on the scaffold. Now the situation is changed. So you do not recognize 
me. Tonight is the fourteenth lunar night too. It was good that you thought of coming to night 
Otherwise you would not have seen me. How see; let the flesh be there. If you will constant to 
do what I say I shall give you are other bangle also." Asokadatta promised to do what she 
required. Then she began, "There is a city in the Himalayas known as Trighanda. There lived 
a giant in that city. His named was Lambajihva. I bearing the name Vidyucchikha, am his wife. 
Only one daughter was born to me. Then my husband was killed in a fight with his overlord 
Kapalasphota, who being kind did not do us any harm; and 1 live in my house now. My 
daughter is now a young woman. I was roaming about thinking of a way to find out a man of 
might and bravery as husband for my daughter. Then I saw you going this way with the king. 
The moment 1 saw you I know you to be the man I was searching for and I decided to give you 
my daughter in marriage. What you heard as the words of the man on the scaffold was a trick 
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played by me. You brought water to the scaffold and nobody needed water then. With the 
knowledge I have in Sorcery and witchcraft I put you into a little confusion. I gave you that 
bangle to bring you again to me and it has served the purpose today. Let us go to my house. It 
is my earnest wish that you should be the busband of my daughter. And I shall satisfy your 
immediate need also." 

The brave Asokadatta agreed to the request of the giantess. She, with her power, took 
him to their city through the sky. Asokadatta saw the golden city and wondered if it was the 
taking rest after its tedious journey. There he saw the daughter of the giantess and thought her 
to be the incarnation of his adventurous spirit. She was beautiful in every part of her body. She 
was called Vidyutprabha. He married her and lived with them for a while. Then he said to his 
mother-in-law "Mother! now give me the bangle. I must go to Kasi. I have promised the King 
to get the mate of this bangle." Vidyucchikha gave her son-in-law her bangle and a golden 
lotus flower which he accepted with great joy. As before he came with the giantess to the 
burial-ground through the sky. Then she said "I shall be here on every fourteenth lunar night 
on the root of this tree in the burial-ground. If you want to see me come on that day." "I shall 
do so", so saying Asokadatta came away and went to his parents. They were stricken with 
grief at the departure and exile of their remaining son. They were overcome by joy at the 
return of their son. Not waiting long he went to the king, his father-in-law, who embraced him 
with joy. Asokadatta gave him the two bangles. He presented the golden lotus flower also. The 
king and the queen were amazed at the daring spirit of Asokadatta who told them in detail 
everything that had happened to him. The fame of Asokadatta grew higher and higher. The 
king and the queen thought it a blessing that they got so adventurous a son-in-law. Next day 
the king got a casket made of silver and placed the golden lotus at the mouth of the casket and 
placed it on the step of his own temple for everyone to see. The while casket and the red lotus 
were very charming to look at and they glistened as the fame of the king and of Asokadatta. 
One day the king looked at it with pleasure and said "If we could get one more lotus like this, 
we could make another casket and place it on the left side of this". As soon as he heard it 
Asokadatta said "If the king orders it shall be brought". But the king said "Ho' you need not 
go anymore on erranda like this. This is not such an urgent need". After a few days the 
fourteenth lunar night came. Leaving his wife the princess sleeping in the bed he left the 
palace and reached the burial-ground. He saw his mother-in-law the giantess and went with 
her to the city of the giant and lived there happily for a while with his wife Vidyutprabha. 
When he was about to return he requested Vidyucchikha to give him one more golden lotus. 
She said that there was no more lotus with her and that they grew in the lake of the giant king 
Kapalasphota. Asokadatta requested her to show him that lake. At first Vidyucchikha dissuaded 
him from this attempt. But he was stubborn. So she took him to a place away from the lake and 
showed it to him. The lake was full of golden lotus flowers. It was a pleasing sight. Asokadatta 
immediately got down into the lake and began to pluch the flowers. The guards came and 
opposed him. He killed a few of them. The others went to their master and informed about the 
theft. Kapalasphota with his weapons came shouting and roaring and saw his elder brother 
Asokadatta. Fie was overpowered by joy and wonder. Throwing away his weapons, with love 
and devotion towards his elder brother he bowed before him. "My brother! I am Vijayadatta 
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your younger brother. By the will of God I lived as a giant so long. You might have head this 
from father. Because we have met now by good luck I remembered that I was a Brahmin. My 
giantness is gone. On that day something obscured my mind, that is why I became a giant". 
When he heard the words of his younger brother Asokadatta embraced him. Both shed tears of 
joy. At that time Prajnapati Kausika the teacher of the Vidyadharas came to them and said, 
"You are Vidyadharas. All this happened due to a curse. Now you and your people are liberated 
from the curse. So leam the duties and functions of your class and with your people take your 
proper place in the society." Having taught them everything they required he disappeared. 
Thus, the Vidyadhara brothers, having plucked golden lotus reached the peak of the Himalayas 
through the sky. Asokadatta went to Vidyut-prabha who also having been liberated from curse 
became a Vidyadhara girl. With that beautiful girl the two brothers continued their journey and 
reached Kasi where they bowed before their parents. That reunion appeared to be a dream or 
something nearing madness to their parents. They could not believe their eyes. Asokadatta 
and Vijayadatta each saying his name bowed before them. Their parents lifted them up and 
embraced them and kissed them on the head, and cried for joy. They did not know what to do 
or what to say. Their minds were incapable of thinking. Everything heard this and was amazed 
at it. The king was also filled with joy. He came there and took them to the palace. Asokadatta 
gave all the lotus flowers to the king, who was happy and joyful at a the achievement of more 
than he had hoped for. Everybody appreciated them. Govindasvami, in the presence of the 
king asked Vijayadatta to tell his story from the moment he turned a giant in the burial-place; 
"We are very curious to hear it" he said. Vijayadatta began to say "Father, you have seen how 
because of my mischief, I had broken that skull and some viscous liquid fell into my mouth 
and I changed to a giant. After that the other giants gave me the name Kapalasphota. They 
invited me into their midst. We lived together. After a new days they took me to the presence 
of the king of the giants. As soon as he saw me he was pleased with me and appointed me as 
the commander-in-chief of the army. He who was overconfident in his power went to war with 
the Gandharvas and was killed in the fight. From that day onwards all the giants came under 
my control. Then I met with my brother who came to pluch the golden lotus flowers from my 
lake. With this all the previous conditions of my life had vanished. 

My brother will say that rest of the story. When Vijayadatta had finished saying Asokadatta 
continued the story. 

Long ago when we were Vidyadharas both of us were going through the sky and we saw 
the hermit maids of the hermitage of Galava, bathing in the Garigas. We wished to get those 
girls. The hermits who saw this with their divine eyes cursed that we would take birth as men 
and in that birth we would be separated in a wonderful way and both of us would unite again 
in a place where man could not reach and we would be liberated from the curse and learn 
everything from the teacher, and would become the old Vidyadharas with our people. And 
according to this curse we took birth as men and separation was effected. You all have heard 
it. Today I went to the lake of the king of the giants, with the help of my mother-in-law the 
giantess for plucking the golden lotus flowers and recovered my brother, this Vijayadatta. 
There we learned everything form our teacher Pranapti Kausika and became Vidyadharas and 
have arrived here as fast we could." Thus, he informed them everything that had occurred. 
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Afterwards by the learning he received from his teacher he changed his parents and the daughter 
of the king into Vidyadharas and then bidding adieu to the King Asokadatta, with his two 
wives, parents and brother went to the emperor of the Vidyadharas through the sky. When 
they reached there Asokadatta and Vijayadatta changed their names into Asokavaga and 
Vijayavega. According to the orders of the emperor those Vidyadhara youths went to the 
mountain of Govindrakuta with their people as it was their abode, and lived with happiness 
and joy. King Pratapamukuta with wonder took one of the golden lotus flowers and placed it 
in the temple and with the rest he made oblations to god and considered his family to have 
made wonderful achievements. (Kathasaritsagara, Gaturdarikalamba, Tarahga 2). 

ASrama 

Asramites (Inmates of an Asrama) have to pass through four stages. The four stages of 
Brahmacharya. Garhasthya, Vanaprastha and Sannyasa are known as the four Asramas. Visnu 
Purana, Part III, Chapter 9 describes each of the Asramas as follows: 

"After Upanayana a boy should maintain a Brahmacari's vrata, engage himself in the 
study of the Vedas, suppress his indriyas (the five senses) and live in the house of the 
preceptor. Living there with proper observance of sauca, customs and vratas he should 
serve and attend on the Guru. The study of Vedas should be with proper observance of 
Vratas and steady attention. A Brahmacari should worship with concentration, the Sun 
and Agni at the time of the two sandhyas (dawn and dusk) and after that he should do 
obeisance to the Guru. When the Guru stands, he should also be standing. When the guru 
walks, he should walk behind him and when he sits, he should sit in a lower position. The 
&isya (disciple-pupil) should not do anything against the Guru. When the guru himself 
asks, the Sisya should sit in front of him and recite Vedas without attending to anything 
else. After that, with his permission he may eat food which has been got by begging. The 
Sisya may take his bath in the water only after the Acarya (guru) has taken his bath in it. 
Everyday the Camata, darbha, water and flowers which the guru needs, must be brought 
and supplied (by the Sisya). 

After the study of the Vedas the intelligent sisya gives Gurudaksina (Payment to the 
preceptor) and with the constant of the Guru, enters into Grhasthasrama. Then he is to marry 
and by earning money from a suitable occupation, should fulfil all obligations of a Grhastha 
according to his capacity. The Grhastha who worships the Pitrs with Pindadana (offerings of 
rice balls), Devas with Yagas (sacrifices), Rsis with Svadhyaya (self discipline), Prajapatis 
with begetting of children, spirits with bali (offering of food etc.) and the whole world with 
love, attains the holy world by his own virtuous deeds. Grhasthasrama is the only source of 
support for sannyasis and brahmacaris who beg their food. Therefore feeding them is an act of 
nobility. Brahmanas travel from country to country to study Vedas, for pilgrimage and for 
seeing the places. The Grhastha is the only refuge and support of those who are homeless, 
who do not carry their food with them and those who spend the night wherever they reach. If 
such people come to his house, the Grhastha should welcome them with kind and loving 
words, and give them bed, seat and food. The guest who leaves a house disappointed, is really 
departing after transferring his own sins to that householder and taking away all the virtuous 
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deeds of the householder. It is not proper for the Grhastha to treat a guest with disrespect, to 
behave rudely or treacherously towards him, to regret what has been given to the guest, or to 
obstruct or rebuke him. The Grhastha who performs the supreme duty of Grhasthasrama in 
this way property, is liberated from all secular bonds are reaches the noblest worlds. 

After having finished all his duties in this way, to his satisfaction, the Grhastha, with the 
commencement of old age, should go to the forest, either after entrusting his wife to his sons 
or taking her also with him. There, he should use leaves, roots and fruits for his food, grow 
hair and beard, sleep on the bare ground, lead the life of a tapasa and receive and honour all 
classes or guests. His clothes, sheets and blankets should be of deer-skin and darbha grass. 
The rule is that he should bathe times a day. Worship of gods, performing homas, hospitality 
to all guests, mendicancy — all these are the laudable features of Vanaprastha. Any oil that is 
available in the forest is to be used for his oil bath. Enduring heat and cold, performing tapas, 
are also his duties. The Muni who observes this rule in Vanaprastha with due austerity, burns 
up all his evils as with fire and attains the enteral worlds. 

The fourth Asrama is that of the Sannyasi. Before entering upon the fourth As ram a one 
has to renounce the love of travel, wealth and wife and also give up all spirit of rivalry. One 
who embraces sannyasa should abandon completely the efforts for the three Purusarthas of 
Dharma, Artha and Kama, treat friends and foes alike and continue to love all living beings. 
Not even a single creature should be offended by thought, word or deed. Conquering all 
passions, the Sannyasi should renounce all bonds and attachments. He should not stay in a 
village more than one night and in a town more than five nights. Even that should be in such 
a way that no one feels any love or hatred towards him. For sustaining life, he should go about 
begging food from the houses of the people of the three castes — Brahmins, Ksatriyas and 
Vaisyas. It should be after all people have taken their food and put out the cooking fire. The 
Sannyasi should cast away all vices like Kama, Krodha, Carva, Lobha, and Moha and should 
not have any thought of self in anything. The Muni who goes about giving shelter to all 
creatures will not have to fear any creature. The Brahmana who follows the Sannyasasrama as 
described above with a pure heart and without difficulty will shine like fire without fuel and 
attain Brahmaloka in peace. 

ARYAS 

The Rigveda gives us most of the information regarding the Aryas who came to the north 
of India during the times of the Vedas through the passes on that northwestern side of Bharata. 
Sirdar K. M. Panikar writing in his prefece to the 'Rgvedasarhhita' by Poet Vallathol summarises 
the information available in the Rigveda about Aryan culture and says: "When the Aryans first 
entered India they were rich in cattle. They used to bread goats, dogs, donkeys, and horses. 
The elephant was unknown to them. In the Vedas the vehicle of India is a horse and not an 
elephant. When hailing Indra they short 'come, on your horse-back'. The Veda does not say 
anything about how Indra got the elephant, Airavata, as his vehicle. Sing to the glory of Indra 
against whom in his chariot driven by two horses no enemy would dare to face. 

The Rigveda gives great importance to agriculture. Areas under cultivation were called 
Urvara and 'Ksetra'. Fields were ploughed by attaching six, eight and even twelve bullocks to 
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the plough. Water was taken from hradas and Kulyakas (ponds and tanks) for the purpose of 
irrigation. Agriculture was a very familiar art to them. They used to cultivate all sorts of grains 
and grams including yava. They conducted trade by the exchange of goods generally. There 
is a reference in one place of the use of coin 'Niska'. 

The Aryas were clever in the art of leather work, woodwork and metallurgy. They were 
well versed in medicine also. In a sukta of the ninth mandala it is stated that the father of a rsi 
was a medical practitioner. There are references to many industries also. Weaving was a very 
important industry at that time. Cotton cloth and woollen blankets were made by them on a 
large scale. Iron was used by them with great skill. The manufacture of armours and the 
descriptions about them in Rgveda are ample evidence of the proficiency of the Aryas in 
ironmogery and blacksmithy. Sea voyage was not familiar to them. References to traders 
cruising in boats in the Sindhu river do not give much importance to the cruising. In food rice 
and ghee were important. Meat was also relished. Rsis wore animal skins but others wore 
dhotis and shawls. 

During the Rgvedic times their social structure was divided into four stages: Grama was 
a colony of families and was the nucleus of the society. A number of gramas formed into a 
place called Visaya. A nuumber of Visayas became what was known as 'Janam'. The importance 
of Janas can be understood by the statements made about Paiicajanas and the existence of 
special Janas like Yadava Jana and B ha rat a Jana. 

There is no wonder why the Aryas who had to live among enemes accepted kingship. 
The Rgveda narrates the difficulties people would have to encounter if they were left to fight 
their enemies without a proper leader and so advocates kingship and gives it an exalted position 
in their social structure. Sukta 22, Anuvaka 12 of Mandala 10 describes the coronation of a 
king thus: "I do hereby crown you as king. Come to our midst. Rule us with courage and an 
unwavering mind. Let all your subjects love you. Let thy kingdom remain with you for ever". 
The next mantra is also of the same idea. A king is above punishment. The Veda speaks about 
many famous kings of which the following are worth mentioning. Divodasa, Sudas, Ambarisa, 
Nahusa and Pururavas. 

The chief priest was always the political advisor also. Visvamitra and Vasistha were two 
great priests of the Bharata dynasty. There were other priests also. Mention is there about a 
Rajasabha though nothing is said about their powers or functions. It can be surmised that the 
Sabha was constituted of only men of character and learning. 

It is interesting to note the type of domestic life in vogue then. A father had the right, to 
sell his children. To cite an example is the story of Sunassepha who was made into a cow and 
sold to Visvamitra who looked after him well. The father had the right to make his children 
lose all rights over his properties. Visvamitra sent out from his family fifty sons who refused to 
obey him. Dowry was current then. Sukta 11, Anuvaka 3, Mandalam 10 ordains that the bride 
should go to the house of her husband after the marriage. Polygamy was not objected to. 
There is a mantra to harass the co-wife and its purpose is to a make the husband more attached 
to her who hates the co-wife. The originator of this mantra was Indrani, the queen of Indra. 
Indra had many wives. Marriage was considered as a necessary duty. Widow marriage was 
allowed. 
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The Rgveda gives the picture of a society of people who were always at war with each other. 
"We are surrounded by mightly enemies. Help us". This is the slogan that rings out from the Rgveda. 

The Rgveda is a history of the Aryas. The march from Kubhatata (Kubul) to the banks of 
Yamuna is depicted there. It was at Kubhatata that the mantras were first made. When they 
reach the banks of the Gahga the period of Rgveda ends. The crossing of each of the five 
rivers of Paficanada is treated as a big event by the risis. When they saw the huge and deep 
river, Sindhu, they were amazed. The wonder is reflected in a lovely mantra. It was after 
crossing Sindhu that they had to oppose the 'Dasyus'. The Rgveda itself records that the 
Dasyus were more cultured than the Aryas. Sambara, a Dasyu King, ws the ruler of a hundred 
cities. Their fortresses were strong. They have been described in the Rgveda as Asvamayi, 
Ayasi and Satabhuji. 

The chief opponents of the Aryas were a tribe of people called Panis. From the Nirukta of 
Yaska we are given to understand that the Panis were mainly engaged in trade. The Rgveda 
names many Dasyu kings of which the following few were more daring and brave and the 
Aryas acknowledged their superior strength and courage: Dhuni, Gumuri, Vipru, Varcis and 
Sambara. Among the several divisions of the Dasyus, the Simyus, Kikatas, §igrus and Yaksus 
ranked foremost in power. They are described as having black colour and flat noses and 
speaking a language different from that of the Aryas. We may surmise from these facts that 
they belonged to the Dravida class of people. They never conducted yaga nor did they worship 
gods like Indra. They were idol worshippers for they have been abused as Sisnadevas'. Later 
the Aryas learnt from the Dasyus the worship of Siva, Devi and Lihga. 

Conquering these daring the cultured enemies the Aryas reached the banks of the Yamuna 
to find to their pleasant surprise a radical change in themselves. The Bharatas settled themselves 
in the land between the Yamuna and Gahga and remained friendly with the Dasyus living to 
the east of Gahga. The Aryas who settled down in Paficanada were strong and to prevent them 
from coming and conquering them Bharata tried to keep them remain on the other side of 
Sutudri (Sutlej). This led to a war called Dasarajna. 

This war is to be considered as one of the most important of wars in the world. Those 
who opposed Sudas were Aryas though among the supporters of Sudas were also Aryas. It 
was the people under Sudas who came out victorious in that war and put a stop to further 
conquests by the Aryas. From thereafter the Aryas joined hands with the aborigines and laid 
the foundation for the great Hindu civilization. Thereafter the Rgveda states about prayers for 
help to combat 'our enemies of Aryas and Dasyus'. The gods who were recognised later were 
those who were not found in the Vedas of the Aryas. The worship of Mahayogi and Devi 
found in Mohenjodaro is an evidence of this change. 

ASTADIGGAJAS AND ASTADIKKARINIS 

There are eight male and eight female elephants 
They are: 

Zone Male 
East Airavata 
Sourth-East Pundarrka 
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Female 
Abhramu 
Kapila 



ASTADIKPALAKA 95 



South 

South-West 
West 

North- West 

North 

North-East 



Vamana 
Kumuda 
Anjana 



Puspadanta 

Sarvabhuma 

Supratika 



Pingala 

Anupama 

Tamrakarni 

Subhradanti 

Angaria 

Anjanavati 

(Amarakosa) 



Besides these, there are four diggajas (elephants of the universe) who bear the earth 
standing below in the nether world. It is stated that the sons of Sagara who went into the nether 
land in search of the lost horse of his father saw these elephants. As they went to the east they 
saw the huge elephant Virupaksa, holding the earth on its head. It is said an earthquake occurs 
when for a change it shakes its head. Going to the left of it they saw the elephant 
Mahapadmasama holding the earth on its head on the south. Going again to the left of it they 
saw Saumanasa holding the earth on its head on the west and going to the left of it on the north 
they saw Bhadra holding the earth on its head. 



The Devi Bhagavata states like this about the eight zones and their guardians. Situated in 
the eight different zones of the Brahmaloka are eight big cities of the eight guardians of these 
zones each covering an area of 2500 yojanas. All these are on the top of Mahameru and 
Brahma sits in the center in his city called Manovati. Around his city are the others as follows: 

( 1 ) On the east is Amaravati, city of India. 

(2) On South-East in Tejovati, city of Agni. 

(3) On the South is Sarhyamani, city of Yama. 

(4) On the South-West is Krsnanjana, city of Nirrti. 

(5) On the West is Sraddhavati, city of Varuna. 

(6) On the North-West is Gandhavati, city of Vayu. 

(7) On the North is Mahodaya, city of Kubera. 

(8) On the North-east is Yasovati, city of £iva. 
(Astama Skandha, Devi Bhagavata). 

ASTJXA 

The son of the Maharsi Jaratkaru and his wife; also named Jaratkaru. He stopped King 
Janamejaya's Sarpasatra and saved the nagas. 

(1) Birth. There is a story about Astika's birth in the Devi Bhagavata. Long ago the 
people of the world were so much troubled by the serpents, that they sought protection from 
Kasyapa Prajapati. To find a remedy for this, Kasyapa discussed the matter with Brahma. To 
put an end to the troubles from the serpents, Brahma suggested that a number of mantras and 
a deity as the basis of those mantras shold be created. Accordingly Kasyapa created many 
mantras and Manasa Devi as the basic deity of those mantras. She is named "Manasa Devi" 
because Kasyapa created her by his mental power. Manasadevi has eleven other names also, 
namely Jaratkaru, Jagatgauri, Siddhayogini, Vaisnavi, Nagabhagini, Saivi, Nagesvari, 
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Jaratkarupriya, Astikamata, Visahara and Mahajnanayuta. 

Manasadevi (Jaratkaru) when quite young, went to Kailasa for doing tapas (penance). 
There she did tapas to Siva for a thousand years. At last Siva appeared and blessed her with 
divine wisdom. She returned with great learning and devotion. (Devi Bhagavata, Navama 
Skandha). 

At that time, a Muni (sage) named Jaratkaru, when travelling through the forest happened 
to see his pitrs (souls of forefathers) hanging over a precipice at the end of a blade of grass. 
They were hanging precariously at the end of a reed grass, head downwards, about to fall into 
the abyss. Jaratkaru enquired why they were lying in that condition. They explained that they 
were in that plight because their descendant Jaratkaru had no children. As he is a bachelor 
there is no hope either, of his having any issue. Since he has no children, we will not get to 
heaven, they added. To save the Pitrs from their predicament, Jaratkaru decided to marry. But 
he wished to marry a woman who had the sme name as his. Once Vasuki met Jaratkaru and 
told him that he had a sister named Jaratkaru and that he would be very happy if Jaratkaru 
married her. Jaratkaru accepted the offer readily and married Jaratkaru. 

After their marriage, while they were living together in a place called Puskara Tirtha, an 
unexpected event happened which interrupted the happy course of their life. One evening, the 
husband was sleeping with his head in the wife's lap, under a tree. The sun was about to set. As 
the Maharsi did not wake up before sunset, the wife became anxious. It is believed that he who 
does not wake up before sunrise and he who does not offer prayers at dusk will be guilty of the 
sin of Brahmahatya (killing a Brahmin). Nor was it proper to wake him up from a sound sleep. 
But in the end, she did wake him up. The husband sprang up in great fury. He renounced the 
wife then and there. Weeping bitterly, she begged for his forgiveness. At last Jaratkaru relented 
and told her : "You will have a very noble, brilliant, renowed, virtuous, scholarly and devout 
son who will be a devotee of Visnu and a preserver of the family". After this Manasadevi set 
out of Kailasa. When she reached there Parama-Siva and Parvati comforted her. Manasadevi 
was pregnant. The precepts and spiritual advice given by Jaratkaru, Parama-Siva and Parvati 
were heard by the child in the womb and so even before his birth he became a Jafiani and a 
Yogi. In due course Manasadevi gave birth to a son who was a part of Narayana (Visnu). Since 
he was the son of Manasadevi who had deep devotion to the Guru and to the Gods, the body 
was named Astika. 

The Mahabharata, Adi Parva, gives another reason for giving this name to the boy. When 
the sage Jaratkaru abandoned his wife, he had blessed her saying that the child in her womb 
would be a brilliant and devoted son. That is why this boy came to be called Astika. 

(2) Boyhood. Astika was taught Veda, Vedarhgas etc. By Parama-Siva himself. After 
receiving the blessings of Parama-Siva, Astika went to Puskara Tirtha and did tapas to Visnu 
for many years. Having received Visnu's blessings also, he returned to Kailasa. After living 
there happily with his mother some time, one day they started to the Asrama of Kasyapa 
Prajapati, the father of Manasadevi. Kasyapa was very much pleased to see noble-hearted 
daughter and her brilliant son. to enhance the fame and accomplishments of the boy Kasyapa 
gave a sumptuous feast to ten crores of Brahmins. (Devi Bhagavata, Navama Skandha). 

Vasuki was Manasadevi 's brother. Astika grew up there under the care of Vasuki. It was 
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Cyavana Muni who taught Samgavedas to Astika, at this time. 

(3) Astika at the Sarpasatra. Once King Pariksit, the son of Abhimanyu was travelling 
through the forest for hunting animals. He picted up a dead snake with the tip of his bow and 
put it on the shoulder of a sage named "Samika". Samika's son, §rmgi came to know of this. 
In this anger &rrhgi pronounced curse that King Pariksit should within seven days by the bite 
of Taksaka. When Pariksit heard of this, he had a palace built on a single pillar in the middle of 
the ocean, quite inaccessible to Taksaka and took shelter there. The most famous physicians 
and wizards were engaged to ward off the approach of Taksaka to that place. Six days passed 
like this. On the seventh day, determined to make a final attempt, Taksaka disguised himself as 
an old Brahmana and set out to the King's place of shelter. On his way he met Dhanvantari 
who was proceeding to Pariksit to protect him. They became friends and as a result of it, 
Dhanvantari returned after receiving a large number of rare precious stones given to him by 
Taksaka. Assuming the form of a small worm, Taksaka secretly entered into a fruit which was 
to be presented to the king. As soon as the king took that fruit in his hand, Taksaka took his 
own shape and size and bit the king who died immediately. Janamejaya was the son of King 
Pariksit. 

Janamejaya performed all the obsequies of his father. After that, in a spirit of revenge, 
with the object of annihilating the whole race of serpents, he summoned Brahmanas to conduct 
a sarpa satra (snake sacrifice). In the sacrificial fire specially prepared at that yaga, many 
serpents were being burnt up. It seemed that the whole race of serpents whould shortly be 
wiped out. But Taksaka alone was not be seen. The officiating priests were beginning to get 
angry. Impatient cries of Where is Taksaka rent the air. The frightened Taksaka fled for life to 
the the palace of his friend Indra and there lay down, curling round Indra's cot. When the 
priests understood this they decided to use their charms and mantras which would bring Indra, 
his bed, cot and all, alongwith Taksaka to the sacrificial fire. 

At this stage, all the gods rushed to Manasadevi and fell at her feet and begged her to 
save the situation. The kindhearted Devi called her son Astika and advised him to persuade 
Janamejaya to stop the sarpasatra. Astika went to Janamejaya and requested him to give him 
the lives of Taksaka and Indra as a gift. Janamejaya, after consulting the Munis and priests and 
at their advice, agreed to so. In this way, the Sarpasatra was stopped and the remaining serpents 
escaped with their lives. (Devi Bhagavata, Navama Skandha). 

A$TAKA II 

A Rajarsi born to Visvamitra of Madhavi, wife of Yayati. (Sloka 18, Chapter 1 19, Udyoga 
Parva, M. B.). See under Galava. 

This story was told to the Pandavas by the sage Markandaya. 

"Astaka son of Visvamitra, performed an Asvamedha Yaga. All the kings took part in 
this. Pratardana, Vasumanas and Au&inara §ibi, and all the brothers of Astaka attended the 
function. After the Yaga Astaka took his three brothers for an air travel and on the way met the 
great sage Narad. Narad a was also taken in and as they continued their flight, Astaka asked 
Narada who should stop down from the aeroplane it only four were allowed to go to heaven. 
"Astaka", replied Narada and explained the reason also. Once when Narada stayed at the 
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Asrama of Astaka the former found many varieties of cows there and asked Astaka whose 
they were. Then in self praise Astaka had said that all those were cows which he had given 
away as gifts. Astaka then asked who should get down if only three were allowed to go to 
heaven. 'Pratardana', said Narada and explained the reason. Once when Pratardana was taking 
Narada in the formers chariot four brahmins one behind the other approached him and begged 
for a horse each. When Pratardana asked for some time the Brahmins were not prepared to 
wait and so he gave all but one of his four horses and asked the fourth to wait. As he was also 
found to be persistent he gave the one drawing his chariot also and dragged the chariot himself 
but abusing the Brahmins all the way. It was that abuse that gave him the slur. Then Astaka 
asked Narada who should get down if only two were permitted to enter heaven. 'Vasumanas', 
said Narada and explained the reason. Narada went to the house of Vasumanas three times and 
each time the latter spoke highly of his chariot. Narado also joined in praising his flower- 
chariot and the Brahmins present there also followed suit. Pleased at this Vasumanas became 
pround of his possession and his vainglorious talks made him unfit. Then Astaka asked if only 
one were allowed to go to heaven who should go. 'Sibi', said Narada immediately. Even 
Narada would be only next of Sibi and Narada explained the reason thus. Once a Brahmin 
went to Sibi for food. Sibi asked him what food he relished most and the Brahmin said that he 
would like to have the fresh of Sibi's only son, Brhadgarbha. Without even the slightest hesitation 
Sibi killed his son and cooked his flesh and when the food was ready he went out to invite the 
Brahmin. But on going out the king saw the Brahmin setting fire to his palace, treasury, armoury, 
stables, harem and elephant-sheeds. Without even a quiver on his face, the king respectfully 
took the Brahmin inside and gave him food. The Brahmin was amazed at the patience of the 
king and sitting before his food for some time told the king that he would be satisfied if the 
king himself ate that food. Respecting the request the king was about to eat the flesh of his 
own son when the Brahmin who was none other than Brahma in disguise praised him for his 
devotion and gave him back his son adorned with sweet smelling flowers and disappeared 
blessing them. When his ministers questioned him about this Sibi said, "I do not give for a 
name or fame. Neither do I give for wealth and happiness. I do it because it is the only way to 
be rid of sins". 

ASJANGAYOGA (S) 

Yama, Niyama, Asana, Pranayama, Pratyahara, Dhyana, Dharana and Samadhi. 

( 1 ) Yama. That which prevents the Yogis from doing prohibited things. Ahirhsa, Satya, 
Asteya, Brahmacarya and Aparigraha are Yamas. 

(2) Niyama. Actions leading to Moksa. They are: 

Sauga 

Cleanliness of the mind— cleaning it of such bad qualities like jealousy. (2) TAPAS — 
indifference (Samatvabhava) to the pairs of opposites like pleasure and pain, heat and cold 
etc. (3) Svadhyaya — pursuit of the science of salvation chanting of OM. 

SANTOSA — remaining happy and contended. 

ISvARA-PRANIDHANA— surrendering all actions to God. 
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Asana. Postures of sitting firmly and comfortably. Of the many Asanas the very prominent 
ones are: Svasti Kasana, Virasana, Padmasana, Siddhasana, Vastrasana, Vyaghracarmasana, 
Valkalasana, Kusasana, Krsnasana, Vistarasana, Mayurasana and Kurmasana. Of these 
Siddhasana is considered to be the best of the lot. This Asana strengthens the 72,000 nerves of 
the human system and all the Yogis prefer this to any other. "Kimanyaih bahubhih pithaih 
pithe Siddhasane satf (of what use are the others when there is Siddhasana). 

Pranayama. Control of Prana is the life giving breath and ayama is he checking of it). 
Select an airy place and seated in an ordinary asana facing north or east after taking your early 
morning bath. Sit erect with your breast slightly pushed forward and your head slightly drawn 
back. Then complete one Pranayama doing Puraka, Kumbhaka and Recaka. The Rudrayamala 
states thus about Pranayama. 

Daksangusthena daksarh ca. 

Ghranarh sampidya mantravit 

Idaya purayedvayurh 

Matra sodasabhih kramat 

Ahgusthanamikanhyanca 

Dhrtva nasadvayarh tahah 

Tatastu kampayedvayum 

Purakanarh caturganaih 

Anamaya tatha vama- 

Nasam dhrtva tu daksine 

Dvatrimsadbhistu matrabhir 

Vayurecanamacaret. 

Closing the right nostril by the thumb of the right hand and inhaling air inside through 
the left nostril taking 16 seconds is called Puraka. Closing the nostrils by the thumb and ring- 
finger and keeping the breath for 64 seconds is called Kumbhaka. Closing the left nostril well 
and then exhaling through the right nostril taking 32 seconds is called Recaka. Purakas should 
be done through the same nostril through which you have done Recaka. (You must do at least 
ten Pranayamas at a time). 

(5) Pratyahara. Withdrawing the mind from worldly objects and sensuous pleasures. 

(6) Dhyana. Keeping your mind fixed on the tip of your nose. Meditation. 

(7) Dharana. Steadily thinking of things you should know. Concentration. 

(8) Samadhi. The union of mind with God. This is a blissful superconscious state in 
which one perceives the identity of the individualised soul and cosmic spirit. (Yogabhyasa). 

ASTAVAKRA 

(1) Birth. The sage Uddalaka had a disciple named Khagodara (Kahodara) and a daughter 
named Sujata. Appreciating the devotion and good conduct of his disciple, Uddalaka gave his 
daughter Sujata in marriage to him. Sujata became pregnant. When once Khagodara was 
reciting from the Vedas the babe in the womb of Sujata said, "I have learnt the mantra you are 
chanting but the way you chant it is wrong". (The vibrations of sound created by the utterance 
of each word is important). Khagodara was angry and he cursed his babe in the womb thus 
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"Since your mind seems to be crooked let your body also be of that type, with curves all 
over". When Sujata delivered the child it had eight bends and light curves and so the boy was 
named Astavakra, meaning one with eight bends. 

When Sujata was pregnant they suffered much poverty and at the insistance of Sujata, 
Khagodara went to the King Janaka, to beg for some money. Janaka was performing a yaga 
then and so Khagodara had to wait. When at last he went to the royal assembly he was asked 
to enter into a polemical contest with Vandina, the court scholar and having been defeated by 
him was asked to drown himself. 

Uddalaka got a son named Svetaketu and Sujata delivered Astavakra. Both the boys 
grew in the asrama on great intimacy and Sujata withheld the news of the death of her husband 
from the boys. 

One day the two boys went to bathe in the river and during a controversial talk 
Svetaketu said that Astavakra had no father. This teased him much and Astavakra went to 
his mother and gathered all the facts about his father. He went, then, straight to the royal 
assembly of King Janaka. He was not allowed inside. The gate keeper said that he was only 
a boy and only learned men could go inside the sacrificial hall. Astavakra contended that 
neither size nor age was any indication of one's knowledge or worth and got himself 
admitted into the hall. There he entered into a polemical contest with the same court scholar, 
Vandina, who had killed his father. Vandina was defeated and was thrown into the same 
river in which his father had drowned himself. The moment Vandina fell into the river 
Khagodara rose up from there and the father and son alongwith Svetaketu returned to the 
asrama. Khagodara then took his son for a bath and when it was over Astavakra became 
a bright boy without crooks. 

Astavakra wanted to marry Suprabha, the daughter of a sage named Vadanya. When 
Vadanya was approached for this the Sage decided to test the love which Astavakra had towards 
his daughter and said: "I am going to test you. You go to the north to the Himalayas. Pay 
homage to Siva and Parvati and go further north. There you will find a very beautiful damsel. 
You talk to her and return and when you come back I shall give you my daughter." 

Accepting this challenge Astavakra went north. When he want to the Himalayas Kubera 
entertained him. He remained therefor a year enjoying the dances of celestial maidens and 
then, after worshipping Siva and Parvati went further north. There he came across seven very 
attractive women. At the command of Astavakra the eldest of the lot, Uttara, remained with 
him; all the rest left the place immediately she started making love with him and requested him 
to marry her. But Astavakra did not yield and told her about his promise to Vadanya. Pleased 
at this reply Uttara revealed that she was the queen of the north in disguise and was testing 
him. She then blessed Astavakra who fulfilling his mission successfully, returned and married 
the girl he wanted. 

There is another story also about Astavakra. Once there lived a sage named Asita. He did 
great penance to please Siva to bless him with a child. Siva blessed him and he got a son 
named Devala. Ramba, the queen of Devaloka fell in love with him but Devala did not yield 
to her wishes. Then Rambha cursed him and made him into one with eight crooks. Thus, 
Devala came to be called Astavakra. He then did penance for six thousands years and Bhagavan 
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Krsna accompanied by Radha appeared before him. Radha was shocked by the ugliness of 
the sage and did not relish his sight. But Krsna asking her to remain quiet went and embraced 
him. At once Astavakra lost all his crooks and became a beautiful man. At that time a chariot 
descended from heaven and all of them went to heaven in it. (Brahmavaivartta Purana). 

( 1 ) Astavakra was also present among the risis who partook in the coronation ceremony 
conducted after Rama's return to Ayodhya from Lanka. (Uttararamayana). 

(2) Astavakra cursed those celestial maidens who rebuked him for his ugliness and they 
were born on earth as the wives of £ri Krsna. When after the death of Krsna they were being 
taken by Arjuna to the north they were forcibly taken by some of the shepherds. (Chapter 15, 
Agni Purana). 

A$TAVASU(S) 

Ganadevatas are called Astavasus. They were born to Dharmadeva of his wife Vasu, 
daughter of Daksa. They are : Dhara, Dhmva, Soma, Ahar, Anila, Anala, Pratyusa and Prabhasa. 
(Slokas 17 and 18), Chapter 66, Adi Parva, M.B.). There is a version in certain puranas that the 
Astavasus are the sons of Kasyapa. 

Different Puranas give different names to these Astavasus. According to Visnu Purana 
they are: Apa, Dhruva, Soma, Dharma, Anila, Anala, Pratyusa and Prabhasa. (Chapter 1 5 of 
Amsam 1). In Bhagavata they are Drona, Prima, Dhruva, Arka, Agni, Dosa, Vasu and 
Vibhavasu. In Harivarhsa they are : Akha, Dhara, Dhruva, Soma, Anila, Anala, Pratyusa and 
Prabhasa. This only indicates that some of these have two or more names for them. 

Once the Astavasus were enjoying a picnic with their wives and they happened to go to 
the Asrama of Vasistha. One of the wives got enamoured over Nandini, Vasisfha's beautiful 
cow and wanted it. The Vasu to please his wife took the cow by force and left the place. When 
the sage found his cow missing after sometime he understood by his divine powers who stole 
the cow and so he cursed the Astavasus saying that all of them would be born on earth as men. 
The Astavasus were greatly worried and approached the sage apologising and craving for 
pardon. The sage relaxed the curse and declared that their life on earth would be only for a 
very short time maintaining that the particular Vasu who committed the theft would live for a 
long time as man. It was this Vasu, Apa (Dyau) who was born as Bhisma. 

The Astavasus wree pondering over the curse and were thinking of how to bear it without 
hardship when Gahgadevi appeared before them and they then appealed to her: "Devi, if you 
become the queen on earth of some noble king we shall be born as your sons and you must 
throw us into the river as soon as we are born". Gahgadevi accepted their request. Once there 
was a king called Pratipa in the Candra dynasty. One day when this ascetic king was worshipping 
Surya on the banks of the river Ganga a beautiful damsel arose from the waters and sat on the 
right thigh of the king. Surprised the king told her thus, "Oh beautiful maidan, who are you? 
Do you realise what unrighteous thing you have done? I am not one who goes after women 
and it was a bit daring of you to have taken me as a beau. Please understand that the right thigh 
is intended for a daughter and daughter-in-law. You can claim this right when you become the 
wife of my son." The beautiful girl was none other than Gahgadevi herself and she disappeared 
soon on receiving the rebuke. 
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Pratipa not a son named Santanu and Gangadevi became the wife of Santanu. (For more 
details about this see under Gahga). When Gangadevi became the wife of Santanu she made a 
condition to be his queen. "Whether good or bad you should not obstruct any action of mine. 
You must never give me any opinion of yours on any matter. You must obey what I order. If at 
any time you break any of these promises 1 will leave you that instant." 

It was while Gangadevi was living on earth as the wife of Santanu that the Astavasus 
were born to her. One after the other she threw into the river seven sons but when she was 
about to throw the eighth the king objected to it and Gahga disappeared immediately. That son 
was Bhisma, who was none other than Dyau born on earth by the curse of Vasistha. All the 
others, released from the curse, went to heaven. 

When Bhisma had to fight against his Guru, Parasurama, the Astavasus gave him the 
missile, Prasvapa. 

The sons of Apa, the first of the Vasus, are : Vaitandha, Srama, Santa and Dhavani. 
Kala, the destroyer of all, is the son of Dhruva. Varcas is the son of Soma. Dharma got of 
his wife Manohari five sons Dravina, Hutahavyavaha, Sisira, Prana and Varuna. Siva was 
Anila's wife and she got two sons, Manojava and Avijfiatagati. Agni's son Kumara was 
born at Sarastamba. Kumara got three brothers, Sakha, Visakha and Naigameya. Kumara 
is known as Karttikeya because he was born of Krttikas. The sage, Devala is the son of 
Pratyusa. Devala got two sons of great intelligence and forbearance. Varastri, sister of 
Brhaspati and a woman of great yogic powers and world-wide travels became the wife of 
Prabhasa. She gave birth to the famous Visvakarmaprajapati. He was the inventor of a 
great many handicrafts and ornaments. He became the consulting architect of the Devas 
and ranked first in that art. The aeroplanes of the Devas were designed by him. Men on 
earth depend on his art even now. That architect had four sons: Ajaikapat, Ahirbudhnya, 
Tvasta and Rudra, the bold. The great ascetics, Visvarupa, Hara, Bahurupa, Tryambaka, 
Aparajita, Vrsakapi, Sambhu, Kapardi, Raivata, Mrgavyadha, Sarva and Kapali were the 
sons of Tvasta. These are known as the twelve Rudras. Puranas say that there are a 
hundred Rudras like this. (Chapter 15, Amsa 1, Visnu Purana). 

ASTROLOGY 

Indian scholars of traditional school hold the Puranic literature as being an elaboration of the 
Vedas. Vamana Purana being the smallest of the socalled eighteen Maha Puranas consists of 
almost all the branches of Indian science. As to Jyotisa Sastra, including its branches regarding 
I. Siddhanta (Astronomy), 2. Jataka and 3. Samhita (Astrology), it occupies an important 
place therein. Now the question arises as to the extent of the astrological elements in this 
Purana. To explain the view certain references arc being discussed as follows: 

1 . Description of Kalapurusa. 

2 . Description of Rasis of Zodiacal signs. 

3 Muhurtas, i.e. auspicious and forbidden times based on Tithis and Naksatras, etc. 

4. 6akunas (Omens). 

5. Samudrika i.e. science of reading signs and marks on human body. 

6. Description of the Naksatra Purusa. 
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Description of Kalapurusa 

Describing the destruction of Daksa's sacrifice by Siva the Vamana Purana mentions 
Kala Purusa. Being afraid of Lord Sahkara engaged in destroying the sacrifice of Daksa, the 
sacrifice assumed the form of the divine deer and flew up in the sky alongwith its consort 
Daksina. Aiming his Pasupata missile at it, the one half of the body of enraged Siva chased it 
while the other half remained in the sacrificial place. The half of Sankara's body remaining in 
the sacrificial ground was known as Jatadhara, and the other half that flew up in the sky was 
named as kalarupi Hara. It pervaded the whole of the sky. Thus the entire Zodiacal belt was 
covered by the limbs of Kalarupi Siva. Having referred to the form of Kalarupi Hara in this 
way the Vam. P. describes this form in terms of the different Rasis or signs of the Zodiac 
representing its different parts. In this context the Purana enumerates, as follows, the Rasis and 
their Naksatras alongwith the plenets that govern them. 

Naksatras Rasis Lords of Rasis Limbs of 



Kalarupi-Hara 



1 . Asvani Tharani and first quarter of Krttika Mesa 


• 

Mangala 


rteao 




(Aries) 


(Mars) 




2. Three quarters of Krttika, Rohini and 


Vrsa 


6 i 

Sukra 


Mouth 


two quarters of Mrgasirsa. 


(Taurus) 


(Venus) 




3. Remaining two quarters of Mrgasirsa, the Mithuna 


Buddha 


Pair of anus 


whole of Ardra and three quarters of 


(Gemini) 


(Mercury) 




Punarvasu. 








4. Remaining one quarters of Punarvasu, 


Karka 


Candra 


Sides 


Pusya, and Aslesa. 


(Cancer) 


(Moon) 




5. Magha, Purvaphalguni and first quarter 


Sirhha 


Surya 


Heart 


of uttaraphalguni. 


(Leo) 


(Sun) 




6. Remaining three quarters of Uttaralguni, 


Kanya 


Buddha 


Abdomen 


Hasta and two quarters of Citra. 


(Virgo) 


(Mercury) 




7. Two quarters of Citra, Svati and three 


Tula 


Sukra 


Naval 


quarters of Visakha. 


(Libra) 


(Venus) 




X. Remaining one quarter of Visakha, 


Vrscika 


Mangala 


Generative 


Anuradha and Jyestha. 


(Scorpio) 


(Mars) 


Organ 


9. Mula, Purvasadha and one quarter of 


Dhanu 


Brhaspati 


Thighs 


Uttarasadha 


(Sagittarius) 


(Jupiter) 




10. Remaining three quarters of uttarasadha, 


Makara 


§ani 


Knees 


Sravana, and two quarters of Dhanistha 


(Capricornus) 


(Saturn) 




1 1 . Two quarters of Dhanistha Satabhisa and 


Kumbha 


Sani 


Shanks 


three quarterss of Purvabhadrapada. 




(Aquarius) 


(Saturn) 


12. Remaining one quarter of Purvabhadrapada 


Mina 


Brhaspati 


Feet 








Uttarabhadrapada and Revati. 


(Pisces) 


(Jupiter) 
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Thus Kalarpuri Hara destroyed the sacrifice which had taken the form of a deer. The 
shattered pieces of the deer's body spread in the sky in the form of star. For example the 
constellation Orian is known as Mrgasirsa, the head of the deer. 

Even today we can observe a very bright star named mrgavyadha or lubdhaka (Sirius) near 
Mrgasirsa (the head of the deer). There is a popular legend in this context describing that the 
hunter (Mrgavyadha) shot an arrow at the deer. The three central stars in the constellation or 
Orian are supposed to be an arrow. But the Kalarupi Hara as a described in the Vamana Purana 
has no similarity with Kala Purusa of this legend as the former includes entire zodiacal belt while 
the latter is represented by a single star Sirius. 

In the books of Indian Astrology the Zodiacal belt is defined as Kalapurusa to determine 
the good or bad aspects of the life of a person. The different signs of Zodiac are also described 
as various limbs of Kalapurusa. But there is some difference between the description of the 
Vamana Purana and these Astrological treatises, in determining the signs in the body of Kala 
Purusa. To clearify the point a table is being given on page 795. 

In the books of western astrology we come across the idea of the signs of Zodiac being 
placed in the body of human being, but not the concept of a Kalapurusa comprising them all. 



Signs Organs Signs Organs 



Aries 


Head 


Scorption 


The secret Parts of Anus. 


Taurus 


Throat and neck 


Sagitarius 


Thighs 








Gemini 


Arms 


Capricornus 


Knees 








Cancer 


Breasts 


Aquarious 


Ankle 








Leo 


Heart 


Pisces 


feet 








Virgo 


Intestine 












Libra 


Sexual organs 
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Rasis Representing the Various Limbs of the Kala-Purusa 
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vlakara 
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Bladder Sexual- 
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ii 
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Description of RaSis or Zodiacal Signs 

We find in the Vamana Purana the description of the Zodiacal signs, which is mostly 



I 
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similar to that found in a astrological work. There are minor differences as in the case of 
Gemini, Virgo, capricornus, Aquarius and Pisces, see the following table: 



The 


Forms according to the 


Forms according to 


Signs 


Vam. P 


Indian astrological Books 


IVICSd 


l i kl a rdiu 


i nc same uj> in v am r. 


v rsa 


1 il .i n U i ill 

i.i a ouii 


/In 

uo 


Mitnuna 


A couple holding a vina in tneir nanus 


a couple, man holding a club and the 






woman a Vina. 


IS „ -1. ■■ 


Like a crab 


The same as in Vam. P. 


Simha 


Like a lion 


i n 
do 


V Mill 

Kanya 


A virgin in a ooat witn a lamp ana grains 






in hands 




Tula 


A man with a balance in hand 


The same as in Vam. P. 


Vrscika 


Like a scorption 


do 


Dhanu 


A man with a mounted bow having a horse's 


do 




body for the lower portion of his body 




Makara 


A Crocodile with a deer's face, and has 


A Crocodile with a deer's face. 




shoulder, eyes and hair of a bull 




Kumbha 


A man with empty pot of his shoulder 


A man with a pot 


Mina 


A pair of fish 


A pair of fish with reversed faces and tails. 



The Kanya (Virgo) is described in the Vamana Purana as a virgin aboard a boat with 
grains and lamp in her hand. But in the books of Astrology fire has been shown in the hand of 
a virgin. In the Saravali there is only the mention of a lamp and not to grains. Similarly in the 
Vamana Purana Capricorn has been described as having shoulders, eyes and hair of a bull, in 
almost all the classical texts of Astrology, it is simply Mrgasya, i.e. deer faced. 

In the Vamana Purana, alongwith the description of their external forms, the Signs are 
alloted to the places of their dwelling and movement. The distinction that we find lies in the 
mention of the place of their dwelling while in the texts of Astrology only places of movement 
are mentioned. Morever, in different texts of Astrology there is no similarity of the places of 
movements of the signs. The Description of places of movement in the Vamana Purana is 
identical with that in the Jataka Parijata. But it differs here and there from what is found in 
other texts. The following table would clarify the point. 

Sings 1~P. N. K. B. P. H. V. P. 

Places of Places of their 

dwelling movements 

Mesa Mines of metal, jewels Mountains Mountains Goats, Sheep, Grain, Mines of 

and Lands Wealth Jewels, Grassy 

lands, and 
evergreen banks 
of lakes. 

Vrsa Agricultural field, herd Auspicious Village Agriculturist Cow pens. 
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and Forest. 


Lands 








Mithuna 


Gambling house, Places 

of co-habitation and pleasure 


Forest 


Village 


Places of music, 
dance and arts 


Places of sports, 
co- habitation 
and pleasure. 


Karka 


Banks of Lakes and pouds 


Waters 


Forests 


Waters 


Agricultural 
fields. Bank of 
lakes and lonely 
tracts of land. 


Simha 


Mountains, caves, forests 


Mountains 


Forests 


A village of 
hunters Pits 
and caves 


Mountains, 
Forests, defiles 
and valley. 


Kanyi 


Newly grown grass. Places 
of co-habitation and arts 


Auspicious 
lands 


Mountains 


Reeds 


Place of co- 
habitation 


Tula 


Town, Prosperous cities 


Forests 


Lands 


Cities, Roads 
and houses 


Streets and 
Markets. 


Vrscika 


Stones. Poison and holes 


Waters 


Lands 


Poison, 

cowdung, warms 
and stones 


Pits and Anthills. 


Dhanu 


Stables, L : lephant-stall and 
chariot hall 


Mountains 


Earth 


Elephant 
chariots 


Cavaliers and 
missile experts. 


Makara 


Waters, Forest 


Auspicious 
lands 


Forests 
and Lands 


Oceans 


Rivers 


Kumbha 


Water, vessels and Houscland 


Forests 


Waters 


Ale-houses 


Gambling house 
and waters. 


Mlna 


Waters 


Waters 


Waters 


Sacred spots. 
Temples and 
house of 
Brahmanas. 


Pilgrimage and 
Oceans. 



MUHURTAS 

In the context of sadacara, (good conduct) the Vamana Purana has prohibited some acts 
in certain Tithis, such as: 

(i) Use of oils and unguents (Abhyahga) on Nanda Tithis (1st, 6th and 11th) 

(ii) Shaving, hair-cutting, nail-cutting, etc. on Rikta Tithis (4th, 9th, and 14th). 

(iii) Meat eating on Jaya Tithis (3rd, 8th and 13th). 

(iv) Co-habitation on Purana (5th, 10th, and 15th) Tithis. But these acts are enjoined on the 
Bhdra (2nd, 7th and 12th Tithis. In the Muhurtacintamani, the tithis forbidden for similar 
acts are stated somewhat differently, e.g. 6th for avoiding use of oil, 8th for meat, 14th 
for shaving and haircutting (Ksaura). 

Ama (New Moon) for co-habitation. 

2nd, 10th and 13th for use of unguents, 7th, 9th and Ama (New Moon) for a bath with 
myrobalan (Amala). 

Similarly certain Naksatras are forbidden in the Vamana Purana for certain acts, such as: 
(i) Citra, Hasta, Sravana for the use of oil and unguents. 
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(ii) Visakha, Abhijita, for shaving and hair cutting. 

(iii) Mula, Mrgasirsa, Purva and Uttara Bhadra-pada for meat. 

(iv) Magna, Krittika, Uttara Phalguni, Uttarasadha and Uttara Bhadrapada for co-habitation. 
In the Vamana Purana a unique auspicious muhurta is mentioned in the context of the 

matrimony of Siva and Parvati. Saptarsis affirmed to Himalaya that the auspicious movement 
on the third day having the auspious Tithis with the attributes of Jamitra. When the moon 
would come into contact with Uttara phalguni constellation, is called Maitra. Here it is to be 
noted that Jamitra has no relation with Tithis but it is directly connected with Lagna. No where 
in astrological works the movement of moon's coming into contact with Uttaraphalguni is 
termed as Maitra. Kalidasa, the wellknown Sanskrit poet, has also made mention of marriage 
Muhurta in Kumara Sambhava, one of his remarkable works, which has similarity with the 
above mentioned Muhurta. According to Kalidasa the marriage ceremony of £iva and Parvati 
occurred in maitra Muhurta when the moon contacted with Uttaraphalguni. Here with Maitra 
Muhurta the third Muhurta of the day is meant. Likewise in Mahabharata too, the same situation 
has been referred to. This has been mentioned there is in the context of a journey of Sri Krsna, 
when there is Maitra Muhurta having conjuction in the Revati Naksatra. 

But the Nllakantha has interpreted it as follows: Arjuna was born in Purvaphaiguni Naksatra 
and the moment of the journey was governed by Revati Naksatra. Thus, the Revati is the 
seventeenth star from Purvaphaiguni, the birth star of Arjuna. There remains eight when the 
number seventeen is divided by nine. So in the order of Janma the eighth Tara is called Maitra. 
It means that for Arjuna there was maitra Tara on that day which has become auspicious due 
to its relation with Revati. In this way the messenger's journey has become auspicious on 
account of favourable combination of master's stars. But the Nilakantha's interpretation is 
rather ambiguous and far-fetched. It says that Maitra Muhurta was coexistent with Revati 
Naksatra. Considering the instances referred to above it can safely be asserted that the desription 
of Vamana Purana in this connection is defective. There, too, in Maitra Muhurta the combination 
of the Moon with Uttara Phalguni Naksatra would have been meant. 

Similar statements exist here and there is astrological works. But in Vamana Purana some 
portion of a chapter is reserved for this subject where we get comprehensive idea of injunctions 
and prohibitions. 

SAKUNAS (OMENS) 

&akunas are exhaustibly dealt with in the Samhita texts of astrology. In Puranas and 
Kavyas also they are found mentioned. The sight of a certain animal or bird at start of one's 
journey may be a good or bad omen. Here we discuss some of the Sakunas occurring in the 
Vamana Purana and also is some of the Astrological texts for a comparative study. 

In the Vamana Purana while dealing with Sadacara we are advised to see and touch 
certain auspicious things, at the start of our journey. Performance of Homa is held to be 
auspicious at the outset of a journey. Likewise, the sight and touching of auspicious objects 
like Durva grass, curd, ghee, pot full of water, a cow with a calf, a bull, gold clay, cowdung, 
svastika cross, raw-rice, fried rice (Laja), honey, a Brahmana, a girl, while flowers, fire, sandal, 
the rays of the Sun, the Peepal tree. 
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In astrological works also the seeing and touching of many things are held auspicious. In 
the two slokas, similar to those of the Vamana Purana, the omens are mentioned thus: 

"Horse and white objects are auspicious for a traveller going towards east. Dead body 
and flesh are auspicious on a journey towards south. A virgin and curd are auspicious for a 
westward journey. The presence of a Brahmana and gentleman brings forth good while going 
towards north. Seeing a Brahmana in the north, while going on a journey becomes a source of 
obtaining curd, rice and fried rice. Moreover, it ensures getting money and undisturbed return 
of the caravan afterwards." 

In the Vamana Purana while referring to the war between Sankara and Andhaka the 
auspicious effects of seeing some birds and animals are described. Sankara perceived a series 
of auspicious omens, foretelling his sure victory, at the start of his march against Andhaka. As 
she-jackal howling going before him on his left side and a group of flesh eater birds and 
animals desiring to taste flesh and blood joyfully accompanied him." 

In astrology it is mentioned that the presence of howling she-jackal on one's left side and 
going in front predicts and death of the ruler of that quarter. 

The accompanying of joyful flesh eaters indicates the death of inhabitants belonging to 
the direction where to the march is intended. Further it is said that at that time a silent parrot 
(Harita) was flying to the opposite direction. 

The Jackal and Harita (a kind of pigeon) are powerful in the south. But here the silent 
Harita going to the opposite direction indicates the defeat of his enemies, because it was a 
good omen for Sankara. 

Throbbing of limbs forms a part of omens. Divergence of consequences is marked by 
virtue of the throbbing of different limbs. Here the throbbing of right limbs of Sankara is 
described at the movement when he was girding loins for struggle. According to astrology the 
throbbing of right limbs is one's body forecast auspicious result. Accordingly Andhaka was 
killed and Sankara became victorious. 

SAMAUDRIKA 

Once the daughter of the Sun, Tapati said to Sage Vasistha "O Brahman, I have thoroughly 
known the prince seen in the forest on account of the features of his body (Laksanas). Then 
she relates the features tallying with those given in the Samudrika-sastra. Here they are given 
for comparison with the Samudrika-sastra. 

Tapati said; "There are marks of club, wheel, sword on the foot of that prince; His thighs 
and shanks are like the trunk of an elephant.' These features indicate the kinghood for a 
human being. Varaha says in this context: 

"Human beings having a few hair on round thighs, resembling the trunk of an elephant 
and uniform knees on both sides attain kinghood and those having thighs like a dog or jackal 
remain poor." 

The Prince Samvarana had a lion-like waist, Varahamihira says: 

"A human being having waist like that of a lion becomes a king, but one having waist 
like a monkey or a young elephant never get wealth." 

Tapati further tells that the prince Samvarana has three folds of skin (Vali). 
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Here the mention of three folds of skin (Trivali) though not concerned with indication of 
kinghood, indicates the good quality of a learned man. Yaraha says: 

"A man with one fold of skin (Vali) dies of weapon attack, with two folds of skin is fond 
of women, with three folds of skin is reputed scholar and with four fold of skin has many 
sons. But a man having no fold on skin at all becomes a king." 

The prince's neck was like a conch. Varaha interprets, it, "A man with a conch-shapcd 
neck becomes a king and one having a long neck is a glutton." 

In the Vamana Purana it is said that the prince had long and muscular arms. According to 
the Samudrika Sastra, "men who have left-hand-twist in arms or whose arms are very 
long or who have fully stretched arms are king." 

To prince had marks of lotus in his hands. According to Samudrika" A man who has 
mark of Srivatsa or lotus or Vajra or camara, performs yajnas (Sacrifices) daily and 
accumulates huge wealth." 

Samvarana had an umbrella-like head. According to Varaha its significance is: with a 
round head one owns too many cows and with an umbrella-shaped head one becomes a 
king." 

Samvarana had blue and curly hair, ears full of flesh and a symmetrical nose. Astrology 
tells us: 

"A man who has single growth of smooth black and curly hair with unbroken ends and 
which are not very thick, enjoys happiness or becomes a king." 
Similarly about the ears it is remarked. 

"Men with fleshless ears die of an evil deed, with flat ears enjoy material welfare, with 
small ears are miser, with raised ears (Sankusravana) are lords of armies, with hairy ears have 
long life, and with large ears are wealthy, with ears full of veins are cruel, with hanging fleshy 
ears are happy." 

About nose it is said, "A man with pointed curved nose is wealthy, with right turned nose 
is a glutton and cruel and the man having plain small holed beautiful nostrils becomes lucky." 

The prince had fingers and toes which were long and had beautiful joints. Their 
significance is clear from the following astrological assertions: 

"If fingers and toes are long a man a long life, if they have twisted skin, he is fortunate, 

if they are thin he is wise and if they are flat he serves others." 

Thereafter Tapati pointed out the special features of the body of Samvarana. He had six 
raised limbs, three deep organs, three long parts, five organs bearing red colour, four limbs of 
dark blue and three bent. His two organs were white-coloured and four limbs were full of 
fragrance. In his body the mark of lotus was discernible on ten points. 

Brhat-Sarhhita has described the nature of features of a great man. It says, "If six limbs- 
chest abdomen, nails, nose, mouth and thyroid are raised, navel, sound and nature sublime, 
arms and testicles hanging, eye-ends, feet, hands, throat, lower lip, tongue and nails are red, a 
man is great." 

In this context Bhattotpala, a commentator of Brhat-Sarhhita quotes Garga. 
"I hands, feet, mouth, eyes, chest and nails are red and man is a lord of men." If cornea, 
eye brows, beards, and hair are black, eyes except cornea teeth white, tongue, lips, palate. 
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face, mouth, eyes, chest, nails, hands and feet are lotus coloured then the man becomes great. 

DESCRIPTION OF THE NAK$ATRA PURU$A 

An ugly and well versed Brahmana from Sakala country, rejected by his beautiful wife, 
worshipped the Naksatra Purusa, on the bank of Iravati. Here we find the description of Naksatra- 
pumsa in the following way. 

Lord Visnu has Mula Naksatra for his feet, Rohini his two shanks, Asvani Naksatra his 
two knees, Purvasadha and Uttar-asadha, his two thighs, Purvaphalguni and Uttaraphalguni 
his two private parts. Krttika his waist, Purva and Uttarabhadrapada his two sides, Revati his 
stomach (Kuksi), Anuradha his heard, Dhanistha his back, Visakha his two arms, Hasta his 
two hands, Punarvasu his fingers, Aslesa his nails, Jyesta his neck, Sravana his two ears, 
Pusya his mouth, Svati his teeth, Satabhisa is his two chins (Hanu) Magna his nose. Mrgasirsa 
his eyes. Citra his forehead, Bharani his head and Ardra is his hair. 

In the Brhatsarhhita also there is a similar description on Naksatra Purusa. In the Vamana 
Purana, Satabhisa is accounted as the two chins of Visnnu whereas in Brhatsarhhita it has been 
conceived as his smile. 

As in the case of Kalapurusa the signs on the limbs of the Naksatra Purusa are mentioned 
in some works of astrology as having astrological significance. 

On comparing the astrogical elements found in Vam. P. with those occurring in astrological 
works it becomes manifest that he related portions have been directly taken from the works of 
Varaha Mihira. For example, the portion related to Jataka i.e. decription of Kalapurusa and 
Rasis, etc. are found in Brhajjataka, Brhatparasara Hora etc. and those related to Sarhhita 
(Throbing of limbs, and omens etc.) exist like-wise in Brhat Sarhhita. 

Somewhere minor differnces exist, nolioubt. For example, in Vamana Purana the 
description of the movement of Rasis and their location differs from the description of 
astrological works wherein any variation in this regard scarcely exists. 

THE ASVAMEDHA 

While, I was groping in the dark for a clue to the solution of the problem of the origin of the 
Purana literature, my searching eyes chanced to notice some peculiarity in the following verse 
of the Atharva-veda: 

(Arnarva-veda xi. 7.24). 

"The verses (of the Rig-veda) the songs (of the Sama-veda\ the metres, (and) the Purana 
with the sacrificial text (of the Yajur-veda) originated from the residue (of the Sacrifice), (as 
also) all the heaven-resorting gods in heaven." 

In this verse we observed that in tracing their origin from the residue of the Vedic Sacrifice 
the Rk verses, etc. were mentioned separately, whereas, the 'Purana' was associated with the 
'Yajus'. This seemed to me highly significant, and 1 began my search, with the result that I 
have now been fully convinced that the Purana Panca-laksana and the Mahabharata owe their 
origin to the Asvamedha sacrifice, and especially to its Pariplava Akhyanas. 
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From the description of the Asvamedha, as given in the different Vedic works, especially 
the Satapatha-brahmana, Asvalayana-srauta-sutra and Sahkhayana-srauta-sutra, we learn that 
throughout the whole year during which the sacrificial horse was allowed to roam under the 
protection of armed guards, the Adhvaryu offered, for the safe movements of the animals by 
day, three Istis daily to god Savitr, one in the morning, another at mid-day, and the third in the 
afternoon; and in the evening (i.e. nightfall) he performed four Dhrti Homas for the safe 
sheltering of the horse at night. These Istis and Dhrti Homas were generally begun from the day 
following that on which the horse was let loose, but according to the Satapatha-brahmana and 
the Katyayana-srauta-sutra these sacrifices were to be commenced from the very day on which 
the horse was set free. During the performance of the morning Isti, or of all the three Istis, as 
the Satapatha-brahmana and the Katyayana-srauta-sutra say, a Brahmana lute-player (vinagathi) 
sang to his lute three songs, called Gathas, in which the sacrificer was praised with the mention 
of the sacrifices he performed, the donations he made to Brahmins, the various kinds of food 
he had prepared from them, and similar other activities with which he sought to please them. 
In the evening also, while the Dhrti Homas were in progress, a Rajanya (i.e. Ksatriya) lute-player 
(vinagathi) sang to his lute three songs, called Gathas, in which he praised the royal sacrificer 
with the mention of his heroic exploits, viz., the wars he waged, the battles he won, the conquests 
he made, and so on. As to the origin of these Gathas we are told in the Satapatha-brahmana and 
the Katyayana-srauta-sutra that they were composed by the lute-players themselves. It should 
be mentioned here that a Gatha did not in all cases consist of a single verse. The occasional 
mention of a group of verses as 'a Gatha' in early sources and the nature of the contents of the 
Gathas to be sung by the Brahmin and the Ksatriya lute-player, indicate that these Gathas did 
not in all cases consist of single verses. It is also not possible that the same Gathas were repeated 
every day, for such repetition would mar the charm and interest of the function. 

Daily, after the third Isti had been performed, the four officiating priests (viz., Hotr, 
Brahman, Udgatr and Adhvaryu), the king (with his sons and ministers), bands of lute-players 
(vina-ganaginah or vinaganakinah), and other people took their respective seats near the Fire- 
altar, and the Hotr, being called upon by the Adhvaryu, narrated the Pariplava Akhyanas, 
which were so called for their revolving nature. Each cycle of these Akhyanas consisted of ten 
discourses on ten different topics and recurred after every ten days in the same order as in the 
first. Thus, during the whole year of the horse's absence, there were thirty-six cycles in all, and 
thirty-six days were devoted to each of the ten topics forming a cycle. According to the Satapatha- 
brahmana, Asvalayana-srauta-sutra and Sahkhayana-srauta-sutra, the topics, on which the 
Hotr spoke on this occasion, and the Vedas, from which the recited extracts or narrated stories 
in course of his speeches or at the ends of these, were as follows: 

Day of discourse Subjects spoken on Veda (from which citations were 



First day - 



King Manu Vaivasvata and his people, 

the human beings. 

King Yama Vaivasvata and his 

subjects, the Pitrs. 

King Vat una Aditya and his people, 



made or stories 

Rig-veda. 



were 



narrated). 



Second day 



Yujur-veda. 



Third day - 



Veda of the Atharvans (called Afharva- 
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Fourth day - 
Fifth day - 

Sixth day - 

Seventh day - 
Eighth day - 

Ninth day - 

Tenth day - 



the Gandharvas. 

King Soma Vaisnava and his subjects, 
the Apsarascs. 

King Arbuda Kadravcya and his subjects, 
the Snakes. 

King Kuvcra Vaisravana and his subjects, 
the Raksascs. 



King Asita Dhanva (or Asita Dhanvana 
according to the §ahkhayana-srauta- 
sutra) and his subjects, the Asuras. 
King Matsya Sarhmada and his people, 
the watcrdwcllcrs (i.e. the - fishes and 
the fishermen). 

King Tarksya Vaipasyata according to 
the Asvalayana-srauta-sutra) and his 
subjects, the birds. 



veda in the £an*hayana-sraura-sufra). 

Veda of the Ahgirases (called Ahgiras 

Veda in the two Srautasutras). 

Veda, viz., Serpent-lore (Sarpavidya or 

Visa vidya according to the Asvaiayana- 

srauta-sutra). 

Veda, viz., Dcva-janavidya (or 
Pisacavid according to the Asvalayana- 
srauta-sutra, or Raksovidya according 
to the Sahkhayana-s'rauta sutra). 
Veda, viz., Maya (or Asuravidya accor- 
ding to the Srauta-sutras). 

Veda, viz., Mtihasa' (or 'Itihasaveda' 
according to the Sahkhayana-srauta- 
sutra, or 'Puranavidya according to the 
Asvalayana-srauta-sutra). 
Veda, viz., 'Purana* (or 'Purana-vcda' 
according to the Sankhayana-srauta- 
sutra, or 1 Itihasa' according to the 
Asva/ayana-sraufa-sutra). 
Sama-veda. 



King Dharma Indra and his subjects, 
the gods. 

There are indications in the Satapatha-brahaman and the Srauta-sutras that the Hotr did 
not finish his duty merely by reciting extracts from the relevant Vedas but took sufficient 
liberty in narrating the legends at length and also in citing Gathas wherever necessary, as he 
did in narrating the Sunahsepa legend during the Rajasuya sacrifice. He also narrated, on 
every occasion, stories of ancient kings, who ruled over the relevant sections of creation 
represented there, and gave instructions, with accounts of the groups or sections of creation 
represented. The importance and interest of the function demanded that in discharging his 
duty he would take care to avoid repetition to the greatest possible extent. 

Every day, after the Hotr had finished his speech, all the lute-players, present there in 
bands, sang to their lutes in a chorus the praise of their royal sacrificer as well as of the 
righteous kings of old who ruled over the different sections of creation represented there, and 
in so doing they raised their king over the latter. These lute-players also sang about gods and 
raised the royal sacrificer to their level during the ceremony of DIksa which was performed 
after the return of the horse. 

Although nothing has been said anywhere about the sections of population from which 
the lute-players attending the Pariplava came, there is little scope for doubt about the fact that 
some of them were Brahmins and some Rajanyas. The Grhya-sutras show that the members of 
these two sections of the Aryan population sometimes became professional lute-players and 
attended social functions such as the SImantonnayana (partition of a pregnant wife's hair by 
the husband) during which they were required to sing songs about some heroic king or King 
Soma or both. 
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From the above accounts of the nature of the speeches of the Hotr and of that of the 
songs of the lute-players it is evident that they practically cover all the contents of the early 
Purana Panca-laksana, as an extant representative of which we may take the Vayu-purana. As 
to the inclusion of the accounts of creation and rc-crcation in a Purana Panca-laksana it may 
be said that they were very natural and relevant, because god Prajapati, who is identified with 
the Asvamedha and said to have created beings by becoming a horse and who later on came 
to be known as Brahma, has been said in the Brahmanas and the Srauta-sutras to be the source 
of all creation. 

We have already seen that the duty of the Hotr in the Pariplava was not easy one. He had 
not only to narrate tales and legends about Manu, Yama and many other kings belonging to 
each of the different tribes and rarces and sections of creation but also to give accounts of 
these tribes, etc. with relevant instructions, and to recite Gathas in course of his speeches. So, 
it is very natural that, for helping his memory, a Purana Pafica-laksana would be composed 
with all the materials necessary for him on this occasion as well as on others. From the widely 
popular tradition of Vyasa 's authorship of the original Purana it appears that such a work was 
actually composed, through perhaps much later, by Vyasa, who as the Vayu, Brahmanda and 
Visnu-purana say, composed his 'Purana-samhita' by means of the Akhyanas (tales, legends), 
Upakhyanas (subsidiary stories), Gathas (songs) and Kalpajoktis (sayings of different ages) 
current in his days. From the Sarhhitas of the Yajur-veda we learn that from an early period the 
Brahmins had begun to be conscious of their position, so much so that they distinguished 
themselves from the rest of the population and claimed to be the subjects of King Soma and 
not of any Ksatriya ruler. This pride must have impelled the Hotr priest to cease from praising 
Ksatriyas, and the result was that the Pariplava, as a constituent rite of the Asvamedha, became 
obsolete in the post-Sutra period, and the original Purana Panca-laksana, compiled for his use, 
passed into the hands of the Brahmin and Ksatriya lute-players, with the extinction of the 
Pariplava these lute-players became dissociated from the Asvamedha and in course of time 
turned into popular bards singing mainly the praise of kings on different occasions through 
the Purana. The Brahmin lute-players got mixed up socially and professionally with their 
Ksatriya colleagues, and both together gave rise to a new class called Suta. These Sutas, again, 
had social relation with other bards (called Sutas) of lower status and came to be degraded 
from their original position of respect and looked upon as members of a Partiloma caste 
originating from the Ksatriya father and the Brahmin mother. However, it is the above process 
of transference of the Purana which seems to be referred to in the tradition, recorded in the 
extant Puranas, that after composing the original 'Purana-samhita' Vyasa taught it to his disciple 
Suta Romaharsana. 

The connection of the Asvamedha sacrifice with the Purana Panca-laksana and the 
Mahabharata as the source of their origin, was not unknown in ancient India. This is indicated 
chiefly by the statements, recorded in these works, about the origin of the Puranic Suta. For 
instance, some of the Puranic works (especially the Vayu, Visnu, Kurma, Brahma, Brahmanda, 
Padma, Skanda, Siva, and the genuine Agneya as well as the Hari-vamsa and the Visnu- 
dharmottara state that during a sacrifice called as 'Paitamaha Yajna,' 'Svayambhuva Yajna' or 
'Brahma's Pauskara Yajna in different sources, Suta, the narrator of the Puranas, was born 
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after the Soma juice had been extracted on a day of Soma-pressing. According to the great 
majority of these sources this sacrifice was instituted during the reign of king Prthu, the first 
king son of Vera; and the Vayu-purana, Brahmanda-purana, Kuma-purana, Padma-purana 
and Visnu-dharmottara state that it was performed by Prthu himself. The original Agneya- 
purana (alias Vahnipwana) calls the Puranavit' or 'Pauranika' Suta a 'dvija', describes him as 
'the speaker of the Vedas and other Sastras, and distinguishes him from the othere Suta who, 
though born after the 'Puranavit' Suta from the same sacrifice, was engaged by the sages to 
eulogise king Prthu. In the Bhumi-khanda of the Padma-purana also the Pauranika Suta has 
been said to be entitled to perform Agnihotra rites and to use Vedic Mantras in sacrifices. The 
Vayu and the Padma-purana, on the other hand, state that the Suta, born from the Paitamaha 
Yajna, was not found to be entitled to study the Veda. These two Puranas as well as the 
Brahmanda distinguish this Suta from that born of a Ksatriya father and a Brahmin mother and 
explains 'the change in his caste' (va/nava/Jtoam) thus: During the Paitamaha Yajna the sacrificial 
oblation, meant for Brhaspati, somehow got mixed up with that intended for Indra. Through 
mistake this mixed oblation was offered in fire for the latter god. From this offering the 
Pauranika Suta was born, and there arose in the rituals an occasion for atonement. 'As the 
sacrificial oblation, meant for the preceptor (Brhaspati), was mixed up with that for the disciple 
(Indra) and was (thus) subordinated, there occurred a change in the Suta's caste due to the 
reversal of the inferior and the superior (oblation). 

The above statements of the Vayu, Brahmanda and Padma-purana regarding the origin 
of the Pauranika Suta may, at first sight, appear to be fanciful and meaningless, but we shall 
see below that they are perfectly consistent and full of significance and throw a flood of light 
on the problem of origin of the Pauranika Suta and thereby on those of the Purana Panca- 
laksana and the Mahabharata. 

* • 

A perusal of the Vedic works as well as of the Mahabharata, Rimayana, Manusmrti and 
the Puranas shows that the Vedic god Prajapati, who was regarded as the father of creation and 
as Svayambhu, came later to be identified with god Brahma, the creator. As the nine mind- 
born sons of this god (Brahma) were entrusted by their father with the work of creation, they 
came to be known as 'nine Brahmas' (nava Brahmanah), and consequently the original Brahma 
was called 'Pitamaha' (grandfather) in relation to the created beings. Now, in the Vedic works 
we are told that Prajapati produced the Asvamedha, and that after creating the sacrifices he 
assigned them to the gods but kept the Asvamedha for himself. So, there is little scope for 
doubt that it was the Asvamedha which, being thus a Prajapatya Yajna, was meant by the 
names Paitamaha Yajna', Svayambhuva Yajna' and 'Brahma's Pauskara Yajna', all these 
expressions being used to mean the sacrifice which originated from, or belonged to, Pitamaha, 
also known as Svayambhu and Brahma. The connection of 'Brahma's sacrifice* with Puskara 
was due either to a tradition that Prthu performed his Asvamedha sacrifice at Puskara or to the 
prominence of Puskara as a holy place sacred to Brahma. 

The above identification of the Asvamedha with the Paitamaha Yajna (which is the same 
as the 'Svayambhuva Yajna' and 'Brahma's Pauskara Yajna') finds strong support in a statement 
of the Visnu-dharmottara, an early work in which 'the ancient Paitamaha Yajna', which was 
instituted by Prthu and from which the Pauranika Suta spang up, has been called 'Hayamedha'. 
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The description of the Asvamedha, as given in the Vedic works, shows that although the 
costly preliminaries of this great sacrifice require more than a year, its actual performance 
extended only over three days of Soma-pressing (sutyaha). During the first of these three 
days, as the Satapatha-brahmana tells us, a number of deities (including Indra and Brhaspati) 
were gratified with offerings made in the proper order, and any disturbance in this order would 
create sin and call for atonement. So, the mistake, mentioned in the Vayu, Brahmanda and 
Padma-purana, with regard to the offering made to Indra, refers to the above mentioned Homas 
of the first Soma-day of the Asvamedha. As in the Vedic works Brhaspati has been said to be 
the holy power (Brahma) as well as the Purohita and the priest (Brahma) of the gods (and 
therefore a Brahmin) and Indra to be the royal power (ksattra, and therefore a Ksatriya), the 
atonable mistake, viz., the mixing up of the sacrificial oblations meant for Brhaspati (a Brahmin) 
and Indra (a Ksatriya) and the offering of this mixed oblation to the later, has been made 
responsible for giving birth to, and affecting the caste of, the Pauranika Sua, who is thus made 
up of a degraded Brahmin and an elevated Ksatriya. This is a clear and unmistakable reference 
to the fact that by following the profession of eulogising Ksatriyas the Brahmin lute-players 
degraded themselves from their superior position and formed with their Ksatriya colleagues a 
separate class in which there was no difference in duty between the Brahmins and the Ksatriyas. 
We have already seen that during the performance of the daily Istis and the Dhrti Homas the 
Brahmin and the Ksatriya lute-players were required to sing songs about the royal sacrificer's 
liberality to Brahmins and his heroic exploits respectively. So, by mutually sharing their duties 
the Ksatriya lute-players seemed to elevate themselves to a higher position, but the Brahmin 
lute-players degraded themselves all the more. It is for this reason that the Vayu, Brahmanda 
and Padma-purana say that the caste of the Pauranika Suta was affected 'due to the reversal of 
the inferior and the superior (oblation)' (adharottaracarena). The way in which the class of the 
Pauranika Sutas grew up, and the profession they followed, could not earn for them much 
respect in society. Like atonable acts, they were looked down upon and considered as unfits 
for studying the Vedas. Yet, for their origin from a common profession, they were considered 
as distinct from and higher than those Sutas who were born of marriages in the reverse order 
of castes between Ksatriya males and Brahmin females. 

It is to be noted in this connection that although both the Brahmin and the Ksatriya lute- 
players began to play their parts in the Asvamedha more than a year before the time of the 
actual performance of this sacrifice, the Vayu, Brahmanda and Padma-purana say that the 
Puranic Suta was born on one of the three days of Soma-pressing (when there was no necessity 
of these lute-players). This statement of the Puranas, though appearing to be inconsistent with 
the actual state of things, is certainly not without a meaning. It suggests that the Suta, as a 
distinct class or caste, grew afterwards from the lute-players of the Asvamedha sacrifice. 

From what has been said above it is evident that the origin of the Pauranika Suta from the 
Brahmin and the Ksatriya lute-players of the Asvamedha was widely known in ancient India. 
The way in which this Suta has been connected with the sacrifice shows that the Purina Panca- 
laksana also, which, as the extent Puranas show, cosisted practically of materials used by him 
as well as by the Hotr priest in the Asvamedha, must have originated from the same source. 
The vital connection of this literature and the Mahabharata with the Asvamedha is also indicated 
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by their frequent mention and praise of the Rajasuya and Asvamedha ceremonies, especially 
the latter, as well as by the great prominence given in these works to kings and their genealogies 
and activities. In his commentary on Chandogya-upanisad, iii. 4.1-2 Sankaracharya says that 
the employment of the Itihasa and the Purana as a part of the ceremony during the Pariplava 
nights became established by practice. Following Sahkara, Anandagiri also makes the same 
statement with regard to the use of the Itihasa and the Purana. 

We have already seen from the Satapata-brahmana and the Samkhayana-srauta-sutra that 
on the eight day of the Pariplava the Hotr priest spoke on king Matsya Sarhmada and his 
people, the water-dwellers, viz.. the fishes and the fishermen, and narrated some 'Itihasa (tale 
or legend), and on the ninth day he spoke on king Tarksya Vaipasyata and his subjects, the 
birds, with the narration of a 'Purana' (ancient tale). We have also noted the variations made in 
the Asvalayana-srauta-sutra with regard to the name of the king of the birds and to the narration 
of stories from the Itihasa and the Purana. From these three works we learn that the words 
'sfasw' and *«ptt' were used in them to mean certain kinds of stories or, at best collections of 
these and not any works of the types of the Purana Panca-laksana and the Ma/iabharara, and 
that the Purana Panca-laksana owed its origin and form to all the topics constituting the Pariplava, 
whereas the Mahabharata was based only on the topics of the eight day which related to the 
king of fishermen. As a matter of fact, the story of the extant Mahabharata actually begins with 
that of Satyavati, daughter of the king of the Dasas (Fishermen) and seems originally to have 
been meant for glorifying the Dasa-raja as well as his people by showing how a Dasa princes 
became the mother of a great sage named Krsna Dvaipayana or Vyasa as well as of the famous 
royal family of Hastinapura. It is to be noted that in the Satapatha-brahmana and the Sahkhayana- 
srauta-sutra the world 'sfatfw' has been used to mean the accounts and stories of fishermen and 
their king and the Veda of Itihasa has been associated with these accounts and stories. 

It is, however, not our intention to say that all the constituents of the Purana Panca- 
laksana and the Mahabharata derived their o^n\ n from the Asvamedha sacrifice. There are 
evidences to show that from long before the period of inclusion of the Pariplava in the Vedic 
works there were bards who were good genealogists and earned their livelihood by singing 
the praise of gods, kings and others. As a matter of fact, the existence of these bards saved the 
ancient traditions from dying out and made it possible for the Hotr priest and he lute-players to 
play their respective parts successfully. During the Asvamedha these ancient traditions were 
brought together, systematised, developed, and not rarely recorded afresh, and in these respects 
this great sacrifice can be said to be the source of orgin of the Purana Panca-laksana and the 
Ma/iabharafa. 

ASVASENA 

A serpent which lived in the forest of Khandava. This was the son of Taksaka and he 
tried his best to escape from the fire that burnt the forest. 

Once when Arjuna and Krsna were sitting on the banks of the river Yamuna, Agni 
approached them and requested them to help him burn the forest of Khandava (see under 
Khandavadaha). They agreed to help him and Agni started burning the forest. Indra poured 
rains over the fire; Arjuna created a canopy of arrows and prevented the rains from falling 
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down. Asvasena, son of Taksaka tried to escape from the fire but Arjuna obstructed his way 
by arrows. Then Asvasena's mother swallowed him and kept him in her stomach. Arjuna cut 
off her head. Seeing this Indra sent a cyclone to smash the canopy of arrows and Arjuna fell 
fainting. Taking the opportunity Asvasena escaped When Arjuna woke up from his 
unconscious state he found Asvasena missing. Then Arjuna cursed him thus: "Let not you 
get refuge anywhere." Asvasena kept his grudge against Arjuna till the end. In the great battle 
Arjuna and Kama met for a fight and when Kama sent his Nagastra (serpent missile) against 
Arjuna, Asvasena did himself in that missile and burnt the beautiful headwear of Arjuna. 
But Kama did not like this foul play and refused to accept him when he came back. Enraged 
at this serpent attacked Arjuna directly and was killed. Before his death he got acquainted 
with Krsna. 

aSvatthAma 

The semen of Bharadvaja Rsi fell into the hollow of a bamboo and from there was born 
Drona. As per the instructions of his father Drona married Krpi, daughter of the sage, Saradvata. 
The good-natured Krpi, daughter of the sage, Saradvata. The good-natured Krpi gave birth to 
Asvatthama. (See under Drona for genealogy). (Chapter 130, Adi Parva, M.B.) 

The moment he was born he made a loud hoot like Uccaisravas and the sound resembled 
the braying of a horse. Immediately a voice from heaven said that the boy should be named 
Asvattama. The boy was, therefore, named so. (Slokas 48 and 49, Chapter 130, M.B.). 

Asvatthama took his lesson in archery from his father Drona. At that time Drona got new 
lessons from Parasurama and they were also imparted to Drona's disciples. When Drona became 
the preceptor of the Kauravas and Pandavas Asvatthama also went with him. (&lokas 52 to 64, 
Chapter 130, Adi Parva, M. B.). 

Drona was very affectionate to his son and wanted to teach him something special in 
archery. So he used to instruct him during the time the other disciples went to fetch water for 
the Asrama. Arjuna came to know of this and he, there after, started bringing his quota of 
water quickly enough to join the special class of Drona. Thus Arjuna and Asvatthama learned 
a lot more than the others in the military art. (Slokas 17-19, Chapter 132, Adi Parva, M. B.). 

In Sabha Parva we find Asvatthama participating in the Rajasiirya of Yudhisthira. After 
that we meet him only at the Kuruksetra war. Fighting on the side of the Kauravas he played a 
very important role in that war. He killed many veteran warriors and kings including the 
following: Nila, Anjanaparva, Suratha, Satrunjaya, Balanika, Jayanika, Jayasva, Srutasva, 
Hcmamali, Vrsadhara, Candrasena, the ten sons of Kuntibhoja, Sudarsana, Vrddhaksetra, 
Cediraja, Malayadhvaja and Suratha. He defeated many including Sikhandi, Abhimanyu, Virata, 
Satyaki and Vindhya. By using Agneyastra (the arrow of fire) he made Krsna and Arjuna fall 
fainting in the battlefield. He commanded the Kaurava army once. He killed many Pancalas 
and Somakas while they were sleeping. In Chapter 139 of Drona Parva we read about Arjuna 
defeating Asvatthama in a single combat one day. 

Dhrstadyumna, son of King Pancala, killed Drona. When Asvatthama heard of his father's 
death his rage knew no bound. He immediately went to the heard of the military camp of the 
Pandavas, Krpa and Satvata following him. There at the gate of the camp he beheld a ghostly 
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apparition. It is described in the Bhasa Bharata as follows: He saw a huge figure standing at 
the door with a body blazing like the Sun and the Moon. Bathed in blood and watering a 
tiger's skin in the loins the figure wore a snake as his sacred threat and covered his upper body 
with a deer-skin. There were innumerable hands for this ghost and in each hand adorned with 
snake-bangles he held a deadly weapon. With crooked teeth and a ghastly face the goblin 
gave a shiver to those who saw him. Flames bursting forth from his eyes, ears, nose and mouth 
he barred the way of Asvatthama. Undaunted the son of Drona showered divine arrows on the 
figure. But the ghost by his supreme powers absorbed the arrows to his body the moment they 
touched him. In despair Asvatthama meditated on Siva and the latter appearing before him in 
person gave him a divine dagger. With that he entered the bed-chamber of Dhrstadyumna, 
woke him up by striking him with his foot, caught hold of him by the hair on his head and 
killed him. 

The anger of Asvatthama did not abate even after killing Dhrstadyumna, the butcher of 
his father. With a view to destroying the whole Pandava dynasty he sent against the Pandavas 
the all-powerful Brahmasirastra (a missile charged had given the same type of missile to Arjuna 
also and so he sent forth his to meet the other. It created such a great explosion that all the 
ciders on both the sides joined together and requested them to withdraw the missiles. Arjuna 
demanded the jewel on Asvattama's head to withdraw his missile. But Asvatthama refused to 
part with it. He said, "This jewel of mine is more valuable than all the wealth of both Pandavas 
and Kauravas put together. If you wear this you need not be afraid of your enemies, disease, 
hunger and thirst. No harm will come to you from Yaksas, Nagas or thieves. I will never part 
with such a jewel". After great persuasion Asvatthama surrendered his jewel but without 
withdrawing the missile directed it towards the womb of Uttara who was bearing a child then. 
We arc reminded of an incident which happened when the Pandavas were residing in Upaplavya; 
a poor Brahmin looking at Uttara said, "When the Kauravas will be weakening in power a 
child will be born to you. The boy will have to bear a test even while in the womb and so you 
must name the child Pariksit (One who has been tested)". 

When the powerful missile was flying straight towards Uttara's womb Sri Krsna said, 
"Even though the child in the womb will die of this arrow it will be reborn. Oh, Asvatthama, 
you will be denounced by all as a sinner for killing this unborn babe. To suffer for this evil 
deed you roam about in the earth for three thousand years. Nobody will associate with you; 
you will be shunned by society. You will be tormented by all diseases on earth. But the babe 
while you have now killed will be a famous scholar and brave king. He will rule this country 
for sixty years. He will known as the next Kururaja. Look, I am giving life to the babe you 
have killed". Vyasa supported Krsna, and Asvathama repenting on his hasty action gave the 
jewel to the Pandavas and left for the forest with Vyasa. 

The Mahabharata has used the following names also for Asvatthama. Acaryanandana, 
Acaryaputra, Acaryasuta, Acaryatanaya, Acarya-sattama, Drauni. Draunayani, Dronaputra, 
Dronasunu, Guruputra, Gumsuta and Bharatacaryaputra. 

ASVINlKUMARA (S) (ASVINlDEVAS) 

Satya and Dasra, the two sons of Surya (The Sun) are called Asvinikumaras. They are 
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also known as Asvins, and Asvindevas. These two are the physicians of the Devas. 

Descending from Visnu in order are: Brahma, Marici, Kasyapa, Vivasvan (the Sun), 
Asvinikumaras. 

The Visnu Purana describes the birth thus: "Samjna, daughter of Visvakarma, was the 
wife of Surya. She got three children: Manu, Yama and Yami. Once finding the effulgence of 
Surya unbearable she engaged Chaya to look after Surya and left for the forests to do penance 
there. Surya took Chaya to be Samjna and got three children of her: Sanaiscara, (another) 
Manu and Tapati. Once Chaya got angry and cursed Yama. It was then that Surya and Yama 
came to know that she was not Samjna, getting more details from Chaya, Surya found out by 
his Jnanadrsti (a power of sight developed by Yoga by which one could see things far beyond 
the limits of his vision) that Samjna was practising austerities taking the form of a mare. Then 
Surya went to her disguised as a horse and with here co-operation produced three children of 
which the first two became known as Asvinikumaras. The third son was called Revanta. Then 
Surya took Samjna to his place (Chapter 2, Arhsa 3, Visnu Purana). Sloka 35 of Chapter 66 of 
Adi Parva states that Asvinikumaras were born from the nose of Samjna. 

The Devi Bhagavata contains a story of how the Asvinikumaras tested the fidelity of 
Sukanya, daughter of Saryati and made her old and senile husband into a young and virite 
one. Saryati , son of Vaivasvata manu, had four thousand beautiful princesses as wives. But 
none had any children. When they were lamenting over this misfortune one of the wives gave 
birth to a girl and she was called Sukanya. The father and all his wives together brought up this 
daughter with great affection. 

In the neighbourhood of the palace of Saryati there was a tapovana as good and grand as 
Nandanavana and it contained a lake similar to the Manasa lake. In one corner of this tapovana 
a sage named Cyavana was doing penance. He had been sitting therefor so long a period 
without food meditating on a goddess that he was covered with plants and shrubs had grown 
over him. He was unaware of the growth around him. Once at this time Saryati with his wives 
and child and followed by a large and his wives entered the lake and Sukanya with her friends 
moved about in the garden plucking flowers and playing. Moving about thus aimlessly Sukanya 
and party reached the place where Cyavana was doing penance. She saw the huge shrubby 
growth and while looking at it saw two gleaming points inside the shrubby heap. She was 
about to break open the thing when from inside she heard somebody addressing her thus: 
"Oh, innocent girl, why do you think of doing this mischief. Please do go your way. I am an 
ascetic. What wrong have I done to you for you to disturb me like this?" But Sukanya brought 
up as she was, as a very pet girl did not like anybody advising her like this and so taking a 
pointed stick gave two pricks at the site of the gleam points and left the place arrogantly. 

The gleam-points were the eyes of Cyavana and so he lost his eyes and suffered much 
from the pain. Though he felt angry he did not curse anybody. But slowly the country began 
to witness the evil effects of this cruel deed. People stopped passing urine or faeces. Even 
animals were affected. The king and his ministers were worried. People came on deputation to 
the king to describe the disaster that had gripped the state. The king began to doubt that 
somebody must have done some great injury to the sage, Cyavana. He started enquiries asking 
his subjects one by one about this. But everybody replied in the negative. He bribed, he 
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threatned. The result was the same. Then one day while the king and his courtiers were sitting 
despondent Sukanya approached her father and confessed what she had done. She said: "While 
I was playing with my friends in the tapovana I saw this huge shrub-heap and two points 
gleaming from inside. I took a pin-stick and pricked them both and on drawing it out I found 
it wet also. But I left the matter there and never made any enquiries thereafter". Saryati now 
knew the cause of this national disaster and so immediately rushed to the sage for forgiveness. 
Prostrating before the risi the King pleaded "Oh, best of rsis. forgive us for this injury done 
unknowingly. My daughter who is only an innocent child did this playfully while she was 
playing in this garden with her friends. She never knew what she pricked for a fun were your 
eyes. Oh, the best of sage, thou art rich in forgiveness and so please do condone this mischief 
and bless us." Cyavana replied that he would forgive if he gave Sukanya in marriage to him. 
Saryati was depressed. How could he give his only and beautiful daughter to this aged senile 
ugly and blind rsi? While the king was thus pondering over this, Sukanya herself came to him 
and said, "Oh, dear father, please do not worry on my account. I shall go as his wife. If he is 
satisfied the nation would be saved from a calamity and I am prepared to sacrifice my happiness 
for the sake of the country. I will be only too glad to do so." With suppressed unwillingness the 
king gave his daughter in marriage to Cyavana. 

Sukanya after her marriage engaged herself fully in the service of looking after the welfare 
of her husband. She gave her husband healthy and tasty fruits and vegatables, bathed him 
daily in hot water, placed before him all the materials for his puja and when the time came for 
his meals gave him his food sitting by his side. After the meals she gave him tambula and only 
after putting him on a bed would she go to attend to her own affairs. After finishing her meals 
she would came again to her husband and sit by side massaging him. In the evening she 
would make ready all the things required for the puja and after the puja feed him with nourishing 
food. Whatever remained after his feed would be taken by her. At night she would be at the 
foot of her husband and take a nap. In the morning she would attend to all the details of the 
ablutions of her husband. Thus, Sukanya lived true to her husband always anxious to please 
him. Then one day the ASvinikumaras saw her going to the Asrama after her bath. They were 
very much attracted by the stunning beauty of the maidan that they approached her and asked 
: "Oh, beautiful maidan, who are you? We are Asvinikumaras. You seem to be alone. How did 
you happen to come to this place? You are one who should always move about with friends 
and courtiers and what is the reason for your living like this?" Sukanya replied, "Revered 
Devas, I am the daughter of Saryati and wife of Cyavana. Forced by certain circumstances my 
father gave me in marriage to this sage who is very old and blind. He is living in the Asrama 
nearby. I am living with him looking after his comfort. If you think it convenient you can 
come and accept our hostitality." Hearing this the Asvinikumaras told her thus: "Sweet girl, 
you are fit to be the wife of one who is better than this blind old ascetic. So please do accept 
one of us as your husband". Sukanya did not relish this talk and threatening them that if they 
did not withdraw stopping such blabbering she would curse them to ashes. The Asvinidevas 
were a bit surprised and also frightened at the attitude of Sukanya. "Oh, Princess, we are 
immensely pleased at your sense of righteousness and chastity and you ask of us a boon. We 
are physicians of the Devas and can give your husband his sight and can also make him 
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young and virile. But there is a condition for this. As soon as your husband becomes young 
and handsome we will also become like him and then you can select one among us. Are you 
willing. If so we will make your husband charming and handsome at this instant. 

Sukanya was well pleased with this offer but the condition placed did not satisfy her. So 
she ran to the Asrama and told her husband thus: "Lord, I met the Asvinidevas on my way 
from the river after my bath and enamoured of my beauty they have made this offer. We will 
make your husband young and beautiful giving him back his eyesight and then we will change 
ourselves to resemble him. You have then to select one of us as your husband. I am not able to 
understand their cunning and so I have come to you to get from you the answer for their 
question. I am anxious to see you young and handsome with your eyesight regained. I shall 
do as you direct." 

Cyanava said: "There is nothing is this for great thinking. You go and tell them that you 
would do as they wish and bring them down here. Oh hearing this Sukanya went to the 
Asvinikumaras and took them to the Asrama. They asked Cyavana to take a dip in the lake 
nearby and as he entered the lake the Asvinidevas also entered it and took a dip in its waters 
alongwith Cyavana. Lo! As they rose from the waters all the three became young and handsome 
looking alike. The Asvinidevas then requested Sukanya to select one among them. Sukanya 
was in a fix and she prayed to her goddess to give her power to identify her hushand. She was 
blessed with that power and she selected Cyavana from the lot at which the Asvinidevas were 
also pleased. (Seventh Skandha, Devi Bhagavata). 

Cyavana who got back his eyesight and youth asked the Asvinikumaras what boon they 
wanted. They then told him thus: "We are the physicians of the Devas. Devendra has 
unnecessarily put a ban or our drinking Soma (juice extracted from the creeper Soma). When 
Brahma performed a yaga at Mahameru this leader of the Devas did not allow us to take a 
soma drink. If you are capable of doing it you should get us the right to take this celestial 
drink." Cyavana promised to do that. 

Before long, King Saryati and his wife came to the Asrama to enquire about the welfare 
of their daughter. To their great amazement they found a young and handsome ascetic at the 
Asrama and were a bit suspicious of the character of their daughter. But soon all doubts were 
cleared and they were immensely pleased. Cyavana then told the king the request of the 
Asvinidevas and Saryati also promised his help on this matter. 

On their return to their palace Saryati decided to perform a big yaga to which all the 
Devas were also invited. Cyavana officiated as priest. The Asvinidevas were also present quite 
to the dislike of Indra. The time came for distributing soma, and when Cyavana called the 
Asvinikumaras to take their share Indra objected saying that since they were physicians of the 
Devas they could not be given that drink. Cyavana argued against that and after a great verbal 
combat Cyavana succeeded in making the Asvinikumaras take the drink. For more details 
look under Cyavana'. (Seventh Skandha, Devi Bhagavata). 

( 1 ) How they tested Upamanyu. This story is given under the word Apodadhaumya. 

(2) Birth of Nakula and Sahadeva. Kunti, wife of Pandu, had obtained from Sage Durvasas 
five sacred mantras, the chanting of each of which would give her a child. Even before 
her marriage Kunti tested the power of the mantras by chanting one of them. Surya 
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appeared and she had to take a son from his who became the famous Kama later. By 
chanting the second, third and fourth meditating on Yama, Vayu and Indra, Kunti got 
respectively the sons Dharmaputra, Bhima and Arjuna. The fifth mantra she gave to 
Madri and she mediated on the Asvinidevas and got Nakula and Sahadeva. 

(3) The Asvindevas were present for the marriage of Pancali. (fsloka 6, Chapter 186, Adi 
Parva, M. B.). During the burning of the forest Khandava the Asvinidevas stood on the 
side of Arjuna. 

(4) King Yuvanasva became pregnant and bore a child. It was the Asvinidevas who took the 
child out by surgery. The boy became known as Mandhata later. (§loka 3, Chapter 62, 
Drona Parva, M. B.). 

(5) During the Mahabharata battle the Asvinidevas handed over some Parsadas to the god, 
Skanda, (Sloka 38, Chapter 43, Salya Parva, M. B.). 

(6) The Asvinidevas like very much oblations of Ghee. The others who like it are Brhaspati, 
Pusan, Bhaga and Pavaka. (Sloka 7, Chapter 65, Anusasana Parva, M. B.). 

(7) The month of Asvina (October-November) is the month of Asvinikumaras and if a man 
gives ghee to the Brahmins freely in that month he will acquire more physical beauty. 
(Sloka 10, Chapter 65, Anusasana Parva, M. B.). 

(8) One who offers Ghee as oblation of the fire for twelve months in succession will reach 
the country of the Asvinikumaras. (Slokas 95, Chapter 107, Anusasana Parva, M. B.). 

(9) The great poet of Kerala, Vallathol, in his commentary on the 93rd Sukta of the Rgveda 
states that there is a belief that the Asvins and Candrasuryas (the Sun of Moon) are one 
and the same. 

(10) Dirghasravas son of Dirghatamas once prayed to the Asvindevas to get and it is said that 
they gave a downpour of sweet water. (Rgveda, Sukta 112, Rk 11). 

(11) Once a sage named Gotama was lost in a desert and craved bitterly for drinking water. He 
prayed to the Asvinidevas for water and they dug a well itself in the desert and quenched 
the thirst of the sage. (Rk 9, Sukta 16, Rgveda). 

(12) The sage Dadhyafic taught the Asvindevas the technique, Madhuvidya. There is an 
interesting story about it. It was Indra who taught this to Dadhyafic and while teaching 
him he had threatened that if the gave away that secret to anybodyelse his head would be 
cut off. Asvinidevas found a way to tide over this difficulty. They at first cut off his head 
and fixed the head of a horse on him. It was with the head of a horse that Dadhyafic 
taught them Madhuvidya and as soon as the teaching was over his horse-head was cut 
off and the real head placed in its place. (Rk 22, Sukta 116, Rgveda). 

(13) The vehicle of the Asvinidevas is a donkey. Once this donkey in the disguise of a wolf 
went and stayed with Rjrasva, son of the Rajarsi Vrsagir. Rjrasva gave the wolf to eat 
hundred goats belonging to the people of the palace. Vrsagir got angry at this act of his 
son and cursed him. The son became blind and he got back his eyesight by pleasing the 
Asvinidevas by prayer and offerings. (Rk 16, Sukta 115, Rgveda). 

(14) Once Surya decided to give his daughter in marriage to the owner of the horse which 
would win a horse-race which Surya would conduct. In the race the horse of the 
Asvinidevas won and they thus married Surya's daughter. (Rk 17, Sukta 117, Rgveda). 
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(15) The Asvinikumaras killed an Asura of name Visvak and destroyed his dynasty also. (Rk 
16, Sukta 117, Rgveda). 

ATHARVA (M) 

Among the Vedas, this has the fourth place. It comprises different kinds of incantations 
of occult powers for the destruction of enemies. Atharvan the son of Vasistha was the author of 
this Veda. In Chapter 6 of the third section of Visnu Purana the following reference is made to 
Atharvaveda: "Sumantu Maharsi who was of infinite glory, first taught this Atharvaveda to his 
disciple Kabandha. (Sumantu Maharsi was the son of Jaimini, who was the disciple of 
Vedavyasa). Kabandha divided Atharvaveda into two parts and communicated them to two 
Maharsis named Devadarsa and Pathya. Devadarsa's disciples were : Medha, Brahmabali, 
Sautkayani and Pippalada. Pathya had three disciples named Jabali, Kumudadi and Saunaka. 
They also made Atharvaveda compilations. Saunaka divided his compilation into two and 
gave one part to Babhru and the other to Saindhava. Munjikesa learnt it from Saindhava and 
divided the compilation first into two and later into three parts. The five divisions of the 
Atharvaveda-Naksatrakalpa, Vedakalpa, Sarhhitakalpa, Angirasakalap and Santikalpa, were 
made by Munjikesa. Naksatrakalpa contains Brahma's works: Sarhhitakalpa contains Mantra 
Vidhi; Angirasakalpa contains Abhicara and Santikalpa contains tamping of horses, elephants 
etc. 

The mantras (ncantations) is Atharvaveda and their uses are given below:- 





Mantras 


Uses 


1. 


Suparnastava 


Getting rid of serpents and snake-poison (Sarpa-badha- 






nivaranam). 


2. 


Indrenadatta 


Fulfilment of all desires (Sarvakama-siddhi). 


3. 


I ma Devi 


Attainment of peace (Sarva-santi-karma). 


4. 


Devamaruta 


Attainment of peace (Sarva-santi-karma). 


5. 


Yamasyalokat 


Prevention of bad dreams (Duhsvapna-samana). 


6. 


Indrascandrasca 


Prosperity in commerce and business (Vanijya-labha). 




pancavanija 




7. 


Kamojevaji 


Enjoyment of women (Stri-saubhagyam). 


8. 


Tubhyamevajavima 


Equal to thousands sacrifices (Ayuta-homa-tulyam). 


9. 


Agnegobhinna 


Strengthening of the intellect (Buddhi-vrddhi). 


10. 


Dhruvarhdhruvena 


Attainment of poest of honour (Sthana-labha). 


11. 


Alaktajiva- 


Profit from agriculture (Krsilabha). 


12. 


Ahan te bhagna 


Prosperity in general. 


13. 


Ye me pasa 


Freedom from imprisonment (bandhana-vimukti). 


14. 


£apatvaha 


Destruction of enemies (Satrunasam). 


15. 


Tvamuttama 


Enhancement of fame (yasovrddhi). 


16. 


Yathamrgavati 


Enjoyment of women (Stri saubhagyam). 


17. 


Yenapehadi^a 


Birth of children (Grabha-labha). 


18. 


Ayante yonih 


Getting sons (Putra-labha). 


19. 


Sivaiivabhih 


Prosperity in general (Saubhagyavrddhi). 
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20. Brhaspatirnah Blessings (Marga-marigala). 
pari patu 

21. Muncavitva Warding off death (Mrtyu-nivarana). 

When these mantras are chanted several oblations are made to the sacrificial fire. Substances 
like Camata, ghee, rice, milk arc thrown into the fire as offerings. (Agni Purana, Chapter 262). 

ATIBALA I 

The Maharsi Atibala was the cause of the death of Sri Rama and Laksmana. 

After the war with Ravana, Sri Rama returned to Ayodhya with his retinue and began his 
reign. After renouncing Sita while Sri Rama was living in the palace with Laksmana, Satrughna 
and their families, one day Brahma summoned Yama and said: "Sri Rama is the incarnation of 
Mahavisnu. He has fulfilled all the purposes of the incarnation. Now Visnu has to be recalled 
to Vaikuntha". 

On hearing this, Yama assuming the guise of a Sannyasi named Atibala appeared before 
Sri Rama. He said he had to tell a secret to Sri Rama. Accordingly Sri Rama sent everyone else 
out of the audience chamber. 

Laksmana was asked to guard the entrance. It was announced that if anyone entered the 
hall, Laksana would be killed. 

At this stage, Maharsi Durvasas arrived at the entrance accompanied by many of his 
disciples. He had come after having performed penance for a thousand years and in great 
hunger and thirst. He wanted to see the king to ask for sumptuous food. Laksmana requested 
him to wait a little but Durvasas refused to do so. He even threatened that he would reduce all 
of them to ashes by his curse. Finding no alternative, Laksama entered the hall and informed 
Sri Rama of the situation. Durvasas was given a sumptuous meal. But for the fulfilment of the 
condition Laksmana 's death became necessary. Sri Rama cried with a broken heart. The honest 
Laksmana went alone to the Saryu river and drowned himself in its depths. Soon after, Sri 
Rama entrusting the affairs of the state to others and in the presence of thousands of spectators 
plunged into the Saryu river and renouncing his earthly life, returned to Vaikuntha. 

ATIKAYA 

One of the sons of Ravana. 

This is a story concerning the initial stage of the creation of the Universe. After completing 
the task of creation Brahma, in his pride fell into a sleep. In order to slight Brahma a little, 
Mahavisnu produced two Raksasas called Madhu and Kaitabha from his ears. Hearing their 
terrible roar Brahma woke up in fear and fled to Mahavisnu seeking refuge. Visnu called 
Madhu and Kaitabha and asked them what boon they would like to ask. They proudly replied 
that they would grant a boon to Visnu. In that case Mahavisnu wanted them to grant him leave 
to kill them. They answered: "We will not break our promise about granting the boon. But 
since our passion for fighting has not been abated, you must fulfil eager desire." Mahavisnu 
said: "I agree. But let my boon be carried out first. After that I shall sec that your wish is 
properly fulfilled. After your death, one of you will be reborn under the name of Khara and the 
other under the name of Atikaya. In the Tretayuga I shall kill Khara in single combat after 
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allaying his passion for fighting. Laksmana who is the incarnation of Ananta will fight with 
Atikaya to his full satisfaction and kill him. Thus both of you will get Virakti and Mukti." 

After saying this, Mahavisnu made the two Asuras stand on each of his thighs and killed 
them with his Sudarsana Cakra. They were born again as Khara and Atikaya. (Kamba Ramayana, 
Yuddha Kanda). 

There is a story about the birth of Atikaya in the Yuddha Kanda of Kamba Ramayana: 
After his victory over Kubera Ravana was returning in his Puspaka Vimana. On his way he 
saw some beautiful Gandharva women playing in the valley of Mayuragiri. Their leader was 
Citrangi, the wife of Citrangada. Ravana seduced her and had a secret union with her. At once 
she became pregnant and gave birth to a dazzlingly bright baby. The mother handed over the 
child to Ravana and returned to the world of the Candharvas. Ravana, in his paternal love, 
took the child into the Vimana and proceeded. On the way, the Vimana knocked against a 
mountain peak and the baby was thrown overboard and fell in the forest. Ravana stopped the 
Vimana and made a search for the baby in the forest. He found the child without the slightest 
injury, smiling and lying on a flat rock in the deep woods. He failed in his attempt to take it up 
even through he used ten of his hands. The child began to grow steadily in size. Then he tried 
again to lift the baby up using all his twenty arms. The boy, who had by this time grown into 
enormous size, suddenly sprang up and getting into the Vimana took his seat in it. Ravana 
gave him the name Atikaya. On his arrival in Lanka, he presented him as adopted son to the 
barren Dhanyamala. Atikaya was brought up by Dhanyamala. 

Atikaya went to Gokarna and did prenance to please Brahma. Brahma appeared, but being 
fully absorbed in Samadhi, Atikaya was not aware of his presence. Even his life-breath had been 
stopped. Brahma, by his power, instilled life-breath into him and restored him to consciousness. 
He granted Atikaya all the boons he asked for. They were three in number. The first was the gift 
of Brahmastra which could smash anyone. The second was the gift of an armour which was 
unassailable by anyone. The third was absence of thirst, desire and other cravings. 

Atikaya went to Kailasa and received his education from Siva. He learnt all the sciences, 
Arts, 6ruti, Smrti etc. from there. On the completion of his course he asked what Gurudaksina 
he should pay. Siva made him promise that he would never practise Black magic. Pleased with 
him. Siva awarded him the Pasupatastra. 

Atikaya had an uncle, a Raksasa named Candra. Once he was defeated by Indra. It was 
at this time of chagrin that he came to know that Atikaya had reached Lanka with the 
Pasupatastra. Candra Raksasa ordered Atikaya to bring lndra as a captive. Atikaya went to 
Svarga (Heaven) and began a war with Indra. Mahavisnu who came to help Indra used his 
Sudarsana Chakra. Atikaya shot his Pasupatastra. Knowing Atikaya's history well, Mahavisnu 
brought the battle to a close. Both parties accepted the position that Devendra had lost the 
battle and Atikaya had won. 

In the Ramayana battle Atikaya fought on the side of Ravana. After a most terrible conflict, 
Laksmana killed Atikaya. 

ATRII 

Atri Maharsi was one of the manasaputras of Brahma. The manasaputras were: Marici, 
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Ahgiras, Atri, Pulasya, Pulaha, and Kratu. 

Brahma's sons, Marici, Angiras, Atri, Pulastya, Pulaha, Kratu and Vasistha are known as 
the Saptarsis (seven sages). 

The sage Pracinabarhis was born in the family of Atri Maharsi. Ten Pracetases (Prajapatis) 
were born as the sons of this Muni. 

Among the seven Munis known as Citra Sikhandis, we see Atri Maharsi as one of the 
Astaprakrtis which form the basis of the Universe. 

Kasyapa had a son named Kasipu. He was a very mighty ruler and carried on his reign in 
an ungodly manner. In a terrible battle which took place at that time between the Devas and 
Asuras Kasipu was killed. Prahlada became the Asura King. Then there was a battle between 
Indra and Prahlada. After six years' war, Prahlada withdrew, defeated. Later Mahabali, the son 
of Virocana (grandson of Prahlada) became emperor of Asuras. War broke out again between 
Mahabali and Indra. In this war, Mahavisnu helped Indra. The Asuras were utterly defeated. 
They sought refuge with £ukra, the Asura Guru. Sukra promised to help them. He set out to 
the Himalayas to receive a powerful mantra from Siva. The Asuras kept waiting for Sukra's 
return. 

At this stage, Mahavisnu who was the protector of Indra, came to £ukra's Asrama and 
killed Sukra's mother, Kavyamata. Seeing this impudence of Mahavisnu, Bhrgu Maharsi was 
enraged and cursed him that he should be born many times in human wombs. It is on account 
of this that Mahavisnu had to take many Avataras (incarnations). It was in this way that 
Mahavisnu incarned as Dattatreya, the son of Atri. (Devi Bhagavata, 4th Skandha). 

It was a time when Vasistha and Visvamitra were in a state of mutual ill-will. Once King 
Kalmasapada was going about in the forest on a hunting expedition. He met Sakti, the eldest 
son of Vasistha in the forest. The king did not respect him property. Sakti transformed 
Kalmasapada into a Raksasa by his curse. The Raksasa who who also a cannibal, first swallowed 
Sakti himself. Visvamitra offered whatever help he could, to destroy Vasistha's family. 
Kalmaspada ate successively all the 100 sons of Vasistha. Vasistha, in great sorrow and Sakti's 
wife, Adrsyanti lived in an asrama. Adrsyanti was pregnant at the time of Sakti's death. In due 
course she gave birth to a boy who was called Parasara and who later on became the father of 
Vyasa, when Parasara grew up, he came to know that his father Sakti was eaten by the Raksasa. 
Enraged at this, he started a Yajfta to annihilate the whole race of Raksasas. As the Yajna 
gained intensity and force Atri Muni arrived there with certain other Maharsis and dissuaded 
Parasara from the Yajna. 

Atri Maharsi and his wife once got ready to go for Vanavasa. At that time the poor 
Maharsi 's wife was in great distress because they had no money to be distributed to their 
disciples and children. She requested her husband to go to King Vainya and to beg for some 
money. Accordingly the Maharsi visited King Vainya at his Yagasala (The shed where a yaga 
is held). He began to flatter Vainya by saying that he was the first among kings and so on. 
Vainya did not like it. He began to dispute with Atri. Vainya remarked that Indra was the first 
King. To settle the dispute they went together to Sanatkumara Muni. Sanatkumara sent them 
away reconciled. After that Vainya gave Atri much wealth. After distributing all this wealth 
among their sons and disciples Atri and his wife set out to the forest to perform penance. 
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Once there was a fierce battle between Devas and Asuras. Owing to the shower of arrows 
from the Asuras, the Sun and Moon became dim. Darkness spread everywhere. The Devas 
began to grope in the dark. They requested Atri Maharsi to find a remedy for this. Moved by 
their distress, Atri suddenly transformed himself into the Sun and Moon. The Moon gave light 
to the Devas. The Sun burnt up the Asuras by his intense heat. Thus, the Devas were saved. 
This story was told by Vayu Bhagavana, to Arjuna. 

In the Mahabharata we find a story about a difference of opinion between King Vrsadarbhi 
and some Maharsis. This story was told by Bhisma to Yudhisthira about the kind of persons 
from whom Brahmins may accept gifts. Once the Munis, Kasyapa, Atri, Vasistha, Bharadvaja, 
Gautama, Visvamitra, Jamadagni, and PaSusakha, with Arundhati and Gahga, who were the 
wives of two Munis, travelled round the world. Their object was to go to Brahmaloka. At that 
time there was drought in the world. King Vrsadarbhi, the son of Sibi, suggested that the 
above-mentioned Munis should be called and given wealth. They refused to accept it. Vrsadarbhi 
became angry. He performed Horn a in Ahavaniyagni and from the agnikunda, the Raksasi 
Yatudhani (Krtya) arose. Vrsadarbhi sent Yatudhani to destroy Atri and all other Munis. As 
Yatudhani was guarding a lotus pond in the forest, the Munis led by Atri happened to come 
that way. The Maharsis were able to recognize Yatudhani. They beat her with their tridandu 
(Trident or a kind of magic wand) and reduced her to ashes. After satisfying their hunger by 
eating the lotus flowers the Maharsis went to Brahmaloka. 

There is a passage in the Mahabharata in which Atri gives advice to the emperor Nimi 
who belonged to Atri's family. The story of how Sraddha originated in the world which Bhisma 
had old Dharmaputra was retold by Atri. A son named Dattatreya was born to Atri, the son of 
Brahma. Dattatreya became King. Nimi was his son. Nimi's son died after one thousand years. 
Nimi who was in deep grief at the death of his son, ordained a Sraddha in memory of his son. 
On that occasion Atri Maharsi came there and explained to Nimi the importance of Sraddha. 

There is no other woman in the Puranas who surpasses Silavati in her fidelity to her 
husband. In order to enable Ugrasiavas, her husband, to satisfy his passion, she once carried 
him on her own shoulders to a prostitute's house. On the way, Mandavya Muni pronounced a 
curse that Ugrasravas should die before sunrise. The grief-stricken Silavati pronounced a 
counter-curse that the sun should not rise on the next day. As the sun failed to rise, the Trimurtis 
(Brahma, Visnu and Siva), accompained by Anasurya, Atri's wife, went to Silavati. Anasuya 
persuaded Silavati to with draw her curse. The Trimurtis who were happy at the success of 
their mission (of bringing about the Sunrise) asked Anasuya to demand any boon she wanted. 
Anasuya expressed her wish that the Trimurtis (Brahma, Visnu and Siva) should be born as 
her sons and they agreed. 

Mahavisnu, under the name of Dattatreya, was born as the son of Anasuya. Siva was born 
to her under the name of Durvasas. There is a story about it in the Brahmanda Purana. Once Siva 
got angry with the Devas. They began to flee for life. But Brahma alone did not run away. Siva 
who became more furious at this, pinched off one of the heads of Brahma. Still he was not 
pacified. Parvati who was alarmed, approached Siva and begged him to suppress his anger. At 
her request, Siva's fury was transferred and deposited in Anasuya, Atri's wife. Durvasas is the 
embodiment of that element of Siva's fury. 



Copyrighted material 



128 ATRI 



According to the promise, Brahma also took his birth as the moon from Anasuya, the wife 
of Atri. (For that story, see PURURAVAS). There is a story about that also in the Brahmanda 
Purana. Once when Brahma was performing the task of creation, he experienced carnal passion. 
Sarasvati was the offspring of that passion. When Brahma saw her, he fell in love with her also. 
This made him feel angry towards Kamadeva. He pronounced a curse that Kamadeva should 
be burnt up in the fire from Siva's eye. (This is why Kamadeva was later burnt to death by Siva). 
Although Kama has retreated from Brahma his passion had not been suppressed. Brahma 
transferred his passion to Atri Maharsi. The Maharsi gave it to Anasuya, his wife. Since she was 
anable to bear such a violent passion, she gave it back to her husband. That passion emerged 
from Atri's eye in the form of the Moon. This is why lovers experience strong passion for each 
other at the time of the rising of the moon. (Brahmanda Purana, Chapter 39-43). 

Once, while Atri Maharsi was performing penance in Kamada forest, there was a terrible 
drought in the country. At that time, his wife Anasuya made a Sivalihga of sand and offered 
worship to it. Then Atri asked her to give him a little water. There was no water anywhere. 
Suddenly Gahga Devi appeared there and said to Anasijya: "There will be a hole here. Water 
will come out of it in a torrent." 

Pure water began to flow from the place pointed out by Gahga Devi. Anasuya begged 
Gahga Devi to stay there for a month. Gahga Devi agreed to do so on condition that Anasuya 
would transfer her Tapassakti to her for one month. 

Atri was pleased by drinking the water. He asked Anasuya where she got such nice fresh 
water. She explained to him all matters. Atri expressed his desire to see Gahga Devi. She 
appeared before him at once. Anasuya prayed to her that Gahga should continue to exist in the 
world always. Gahga Devi answered that she would do so if Anasuya was prepared to give her 
the fruit of one year's Tapassakti and of devoted service to her husband. Anasuya agreed to 
that condition. Suddently Siva appeared there in the shape of Lihga. At the request of Atri and 
Anasuya Siva took his seat there permanently assuming the name of "Atrisvara". (Siva Purana). 

Other Details 

1 . Besides Dattatreya, Durvasas and Candra. Atri had another son, Pracinabarhis. 

2. Many Pavakas had been born in Atri Vamsa. 

3. When the Kaurava-Pandava war was raging with great fury, many Maharsis went to 
Drona and advised him to stop the battle. Atri Maharsi was one of them. 

4. On another occasion, a King named Soma performed a Rajasuya (Royal sacrifice). Atri 
Maharsi was the chief priest at this Yaga. 

5. Atri was also among the Maharsis who had gone to witness Parasurama's Tapas. 
(Brahmanda Purana, Chapter 64). 

6. Rgveda, 5th Mandala was composed by Atri. (Rgveda Sarhhita, Preface). 

7. Once the Asuras put Atri Maharsi into the Satadvara Yantra (a machine of torture with a 
hundred holes). Rgveda, 1st Mandala, 16th Anuvaka, Siikta 51). 

8. Once the Asuras tried to burn Atri alive. (Rgveda, 1st Mandala, 16th Anuvaka, Sukta 
112). 

9. The Asuras at another time made Atri lie down in a machine with a large number of holes 
and tried to burn him alive in it. At that time he prayed to the Asvins and they liberated 
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him. (Rgveda, 1st Mandala 17th Anuvaka, Sukta 116). 

1 0. Atri was among the Maharsis who visited §ri Rama, on his return to Ayodhya after the 
war with Ravana. (Uttara Ramayana). 

1 1. From the naval lotus of Visnu Brahma was born, Atri from Brahma, Soma from Atri, and 
Pururavas from Soma were born. (Agni Purana, Chapter 12). 

12. Atri begot by Anasuya, Soma, Durvasas and Dattatreya Yogi. 

AURVA I (URVA, URUJA) 

A fierce saint of the line of Bhrgu Maharsi. 

Descending in order from Visnu, Brahma, Bhrgu, Cyavana, Aurya. 

Cyavana Maharsi married Arusi, daughter of Manu. Aurva was her child who was the 
grandfather of Jamedagni and the great grandfather of Parasurama. 

The Preceptors of the Bhrgu dynasty were the hereditary garus of the Kings of Hehaya. 
Krtavirya a famous King of the Hehaya dynasty and father of Kartaviryarjuna had his education 
from a Bhrgu Rsi living in his Asrama. On competing his education the king paid lavishly and 
the Bhrgus became rich thereafter. Krtavirya died and his sons did not very much like the 
Bhargavas (Bhrgus) becoming rich by the wealth of their ancestors. Knowing this the Bhrgus 
started burying their wealth under the earth. Once a Ksatriya king forcibly dug out from the 
house of a Bhrgu the wealth he had safely buried and from that day onwards the Ksatriyas and 
the Bhargavas became enemies. The Bhrgus were hunted down by the Ksatriya kings and the 
Bhargavas frightened by this move left their abode and went and hid in Cavas in mountains 
far away. Among those who thus fled was Arusi, wife of Cyavana. Arusi was pregnant at that 
time and she hid her 'Garbha' in her thighs while fleeing. A Brahmin woman who saw this 
went and informed the Ksatriyas and they immediately went and caught hold of her. Then the 
thigh broke and a boy came out of it. Because he was born from the thighs the boy was named 
Aurva. (Uru = Thigh and so, born of a thigh). 

Aurva was born with fiery radiance and the sudden effulgence made the Ksatriya Kings 
blind. Frightened they craved for pardon and praised him. They got back their eyesight then. 

Aurva bore a deep grudge against the Ksatriyas who had massacred his fore fathers. Aurva 
started doing rigorous penance and by the force of his austerities the world started to burn. At that 
stage the Pitrs appeared him and persuaded him to withdraw from his penance. Aurva then told 
them thus: "Pitrs, while I was lying in the thigh-womb of my mother I heard hideous groans from 
outside and they were of our mothers when they saw the heads of our fathers being cut off by the 
swords of the Ksatriyas. Even from the womb itself I nurtured a fierce hatred towards the 
Ksatriyas. No helping hand was raised before the pitiable wails of our mothers". 

The Pitrs were astounded at the firmness of the vow of Aurva and horrified at the thought 
of what would happen if the penance was continued. They pleaded again to cease his austerities 
and then submitting to their request Aurva withdraw the fire of his penance and forced it down 
into the sea. It is now believed that this fire taking the shape of a horse-head is still living 
underneath the sea vomiting heat at all times. This fire is called Badavagni. More about this 
can be had under the head Badavagni. 

Ayodhya was once ruled by a celebrated King of Iksvaku dynasty named Subahu. He 
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had as his wife Yadavi a good natured and well behaved woman who was a gem among 
queens. One day Talajamgha a King of the Hehaya line of rules who was then the King of 
Mahismati defeated Subaju in a battle. Yadavi was then pregnant. Jealous co-wives poisoned 
her; Yadavi did not die but the poison affected the child in the womb. 

After the defeat, Subahu and Yadavi went and stayed with Aurva in his ASrama. For even 
years they lived there and then Subahu died. Grief-stricken Yadavi was about to jump into the 
funeral pyre and end her life when Aurava stopped her from the act pointing out that she was 
soon to deliver a child. After a few months she delivered a son and Aurva called him 'Sagara' 
meaning one with 'gara' (poison) in him. (Brahmanda Purana, Chapter 16, 17). 

Garuda, son of Vinata, had a sister named Sumati. Upamanyu, a sage, wanted to marry her but 
neither she nor her relatives liked it. Enraged at this the sage cursed Sumati saying that the Brahmin 
who married her would have his head burst. The marriage of Sumati thus remained a problem for 
here parents. There was a friend of Vinata, a sannyasini, living in a forest and to find a way to escape 
from the curse Vinata sent Garuda to her. The sannyas/ni advised Garuda to approach Aurva to find 
a solution for the problem and Aurva was therefore approached for advice. 

It was at this time that the people of Ayodhya came in search of Subahu and Yadavi who 
had left them years before. When they knew of Subahu's death they were plunged in sorrow 
but were glad to know a son of Subahu, Sagara, had grown up to be a successor to Subahu. 
When Garuda made Aurya acquainted with the pitiable tale of his sister. Aurva decreed that 
Sumati should marry a Ksatriya instead of a Brahmin and thus tide over the curse. He then 
asked Sagara to marry Sumati and blessed them saying that Sagara would one day become an 
emperor and perform an Asvamedha Yaga. Aurva then sent Sagara alongwith the people to 
Ayodhya where Sagara after defeating all his enemies became the emperor of Bharatavarsa. 
(Brahmanda Purana, Chapter 18-21). 

Sagara ruled the land for three thousand years. He had besides Sumati another wife, 
Kesini. Both of them bore no sons for Sagara. Dejected he entrusted the administration of the 
state with his ministers and left for the Asrama of Aurva. Aurva blessed them and prophesied 
that Kesini would deliver a son to continue the dynasty and that Sumati would deliver sixty 
thousand sons of no great use at all. Sagara and his wives, returned to the place and very soon 
both his wives became pregnant. In due time Kesini delivered a son who was named Asamanjas. 
But Sumati gave birth to a lump of flesh. Greatly pained the King was about to throw it away 
when Aurva appeared there and stopped him from doing that. He directed him to cut the piece 
of flesh into sixty thousand pieces and put one piece each in a jar of ghee. Every year one 
prince would be born from one of them. Thus Sumati got sixty thousand sons. (Brahmanda 
Purana, Chapter 92). 

In the evening of his life Sagara went and stayed in the Asrama of Aurva. Aurva gave him 
instructions on many a divine subject. He taught him about the importance of the four Asramas, the 
rituals to be practised by the different castes of Brahmana, Ksatriya, Vaisya and Sudra and many 
such other things. Finally Aurva gave Sagara Brahmajnana. (Chapter 8, Amsam 3, Visnu Purana). 

All the Bhargava Rsis together once stayed in the Asrama of Aurva. Parasurama visited 
the Asrama one day during that time and paid respects to Bhrgu, Khyati, wife of Bhrgu, 
Cyavana, son of Bhrgu and Aurva, son of Cyavana. (Brahmanda Purana, Chapter 63). 
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A Brahmin living in the country of Malava. This Brahmin got a daughter named Samiks 
by his wife Sumedha. She was married very early to Mandara, son of Dhaumyaka and disciple 
of Saunaka. After some days when Mandara found his wife fully grown he went to Aurva tc 
bring his wife home. Aurva sent them both to the house of Mandara with his blessings. Or 
their way home they met the Maharsi Bhsundi and burst into laughter at his sight. The sage 
cursed them and made them into two trees. When Aurva found his daughter and son-in-law 
missing he started a search for them. Then he came to know that both of them had changed 
into trees by a curse. Aurva and his wife then prayed to God for help. Aurva then lived in the 
tree of Sama in the shape of Agni and Saunaka made an idol of Ganapati with the root of the 
Mandara tree and worshipped him. Ganapati was pleased by the devotional deeds of Aurva 
and Saunaka and changed the trees again into Samika and Mandara. (Ganesa Purana). 

AUSANAS (Kapalamocana) 

A holy place on the banks of the river, Saravati, Brahma, the Devas and many Maharsis 
lived here once. (Chapter 83, Vana Parva). 

This place is called Kapalamocana also. There is a story behind the place getting this name. 

At the forest of Dano'aka Sri Rama killed many demons. The foce of the arrows took the 
skulls of the demons to far off places in the forest. One of the skulls thus sent far fell on the feet 
of a sage named Mahodara who was then going that way. The skull went deep into his foot 
and not only did it wound his foot but it stuck to his foot so hard that it could not be drawn out 
also. With his foot in pains the sage visited all the holy places but with no relief to his pain. At 
last Mahodara came to Ausanasa and to his surprise the skull came off from his foot healing 
his wound. He remained there for sometime and obtained many divine attainments. From then 
onwards the place was called 'Kapalamocana 1 . After this incident Brahma, Visvamitra, 
Balabhadrarama and many such divine persons visited the place. 

AVATARA (Incarnation) 

The incarnations of Mahavisnu:- 

God takes three kinds of incarnations such as Avatara, Avesa and Amsa. That which has 
full power in Avatara; that which has power only for the time being is avesa and partial 
incarnation in amsavatara. The incarnations of Visnu are countless. Hermits, Manus, Devas 
(gods) and sons of Manus are incarnations in part (amsavataras) of Visnu, Complete Avataras 
are ten in numbers of which Balabhadra Rama is not considered as an Avatara by some. 
Instead of him they place Buddha. 

Mahavisnu has taken so many icarnations in the world. In the Sri Mahadevi Bhagavata a 
story occurs to the effect that Mahavisnu was forced to take so large a number of incarnations 
due to the curse of the great hermit Bhrgu. The story is as follows: Kasyapa had a son named 
Kasipu. He was daring and brave and ruled the country as an enemy of the gods. There arose 
a severe battle between the gods and the A suras. Kasipu was killed in that battle. After Kasipu 
his son Prahlada became King. He too was an enemy of the gods. So there was a battle between 
Indra and Prahlada. The battle continued for a hundred years. At last Prahlada was defeated. He 
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felt very sorry at the defeat. So he anointed Bali, son of Varocana, as King and leaving the 
Kingdom he went to the Gandhamadana and began to do penance. The fight continued between 
Bali and lndra. In this Mahavisnu helped Indra. The Asuras were completely destroyed. The 
defeated Asuras went to their teacher Sukra who promised to protect them by spells and 
incantations and herbs. The gods knew that Sukra had undertaken to protect the Asuras. 

Leaving the Asuras behind, Sukra went to Kailasa to get more power of spells and 
incantations from Siva. Before going to Kailasa Sukra had asked the Asuras to wait for him 
with faith. After this the Asuras sent Prahlada to the gods for a truce. Prahlada, though an 
Asura was in good favour with the Gods. He reached the court of lndra and said, "Gods, we 
have no desire at all for war. We have decided to spend the remaining period in penance 
wearing barks of trees and tufts of hair. How wicked a deed is battle and how delightful it is to 
become a devotee of God! So hereafter you will not be troubled by us. Likewise I hope you 
will not do us innocent people any harm." 

The gods believed Prahlada. The Asuras, in the guise of hermits waited for Sukra in the 
hermitage of Kasyapa. Sukra reached Kailasa and bowed before Siva and requested that he 
might be given the power of defeating the gods some means quite unknown to Brhaspati the 
teacher of the Devas (Gods). Siva was in trouble. He could refuse, neither Sukra nor the gods. 
At last he told hermit Sukra that to come by such a spell he had a stand head downwards, 
inhaling smoke for a thousand years. Siva said so thinking that when the dreadful nature of the 
feat was considered, Sukra might desist from the attempt. But Sukra began that penance instantly. 

The gods understood everything. The deceit of the Asuras, the crookedness of Sukra all 
were now clear to them. They trembled with fear and began to consult how to get over the 
difficult situation. Finally they decided to go to war with the Asuras. The gods did accordingly. 
The Asuras were in trouble. They were not strong enough to face the Gods. So they all went to 
Kavyamata, the mother of Sukra. The Devas (gods) with Mahavisnu at their chased the Asuras. 
Kavyamata, by the merits of her devotional meditation petrified Mahavisnu and Indra. 
Mahavisnu thought of his Sudarsana (wheel-weapon of Visnu) which instantly made its 
appearance and cut off the head of Kavyamata. The great hermit Bhargu got angry because 
Mahavisnu committed woman-slaughter, and cursed him thus: "You are a crooked being, a 
viper, a deceit. The hermits who adore you as the seat of all that is good are mere fools; you are 
wicked, of a black character, and I curse you to take countless incarnations in the world, and 
painful confinement by and by because of your sins." (Sri Mahadevi Bhagavata, 4th Skandha). 

Thus having cursed Visnu, the hermit Bhrgu took some water from his water-pot and 
sprinkled it on the face of Kavyamata, who woke up as if from sleep. 

Owing to the curse of Bhargu, mentioned above, Mahavisnu had to undertake so many 
incarnations, complete as well as partial. Complete incarnations are ten in number. They are 
called Dasavataras (The Ten Incarnations). 

Matsyah Kurmo Varahasca 
Narasirhhasca Vamanah/ 
Ramo Ramasca Ramasca 
Krsnah Kalkir janardanah// 

Matsya (Fish), Kiirrna (Turtle), Varaha (Pig), Narasirhha (Lion-man), Vamana (Dwarf), 
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Rama (Parasurama), Rama (Sri Rama), Rama (Balabhadrarama), Krsna (Sri Krsna), Kalki (Yet 
to come). These are the ten incarnations of Janardana. 
The dasavataras are described one by one below. 

(1) Matsyavatara. (Fish Incarnation). To Kasyapa, the son of Marici, and the grandson of 
Brahma a son was born, by his wife Aditi. He was called Vivasvan and the Manu who was the 
son of Vivasvan is known as Vaivasvata Manu or Satyavrata Manu. It was during the time of 
this Manu that Visnu incarnated as a Matsya (fish). 

Once, while Brahma was reciting the Vedas (the Scriptures) Hayagriva, an Asura, stole 
the Vedas from the side of Brahma and with them he went under water to the bottom of the 
ocean and hid himself there. So Mahavisnu decided to take the form of a fish to recover the 
stolen Vedas. 

Vaivasvata Manu, the first and foremost of the godfearing, was once doing penance in a 
place known as Badari. He got down into the river Krtamala to take a bath. Then a small fish 
said to the Manu: "Oh King, I am afraid of large fishes. So please don't forsake me". Hearing 
this the Kind Manu took the fish in his hand and put it in an earthenware pot and brought it up. 
In a few days the fish began to grow. When the pot became insufficient the king put it in a 
larger pot. When that also became too small, the king put the fish in a pond. When the pond 
could not hold the fish any longer the king put it in the Ganges at its request. After a few days 
the Ganges also became too small for the fish. Finally the fish told the king: "Oh, King, within 
seven days there will be a great flood in the world. You should make a boat and take the seven 
hermit-sages with you in the boat and escape. I will help you." 

Hearing this he got an immensely large boat ready and obeyed the instructions of the 
fish. Within seven days rain started in torrents. Everything in the world, the moving and the 
not moving, were under the flood. A horn began to sprout from the head of the fish. Manu tied 
his boat on that horn. The fish reached the summit of the Himalayas with the boat, which was 
tied to the highest peak. Since the peak came to be called 'Naubandhana Srriga' (The peak to 
which boat is tied). The rain ceased to pour. It was seen that everything in the world had been 
destroyed except the Manu and the seven hermit-sages and some of the germs, saved in the 
boat. (This story occurs io the great Hindu work 'Kamayani' of Jayasnkar Prasad). (M. B., 
Aranya Parva, Chapter 187; Agni Purana, Chapter 2; Bhagavata 8th Skandha, Chapter 24). 

This story of the incarnation of Visnu as fish is seen in the Bible figuratively. "In the 
order of the generations of Adam, the first creation of God, Seth, Enos; Kainan, Mahalil, Jared, 
Enoch, Methuselah, Lamech and Noah were born. When Noah was five hundred years old he 
begot Shem, Ham and Japheth. 

There was a great flood during the time of Noah. God said to him : "The end of all flesh 
is come before one; for the earth is filled with violence through them, and behold. I will 
destroy them with the earth. Make thee an ark of gopher wood; rooms shault thou make in the 
ark and shalt paint it within and without with pitch. And this is the fashion which thou shalt 
make it of. The length of the ark should be three hundred cubits, the breadth of it fifty cubits, 
and the height of it thirty cubits. A window shalt thou make to the ark and in a cubit shall thou 
finish it above and the door of the ark shalt thou set in the side thereof, with lower, second and 
third stories shalt thou make it. And behold, I, even I, do bring a flood of water up on the earth. 
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to destroy all flesh wherein is the breadth of life from under heaven and everything that is in 
the earth shall die. But with thee will I establish my covenant, and thou shah come into the ark, 
thou and thy sons and thy wife and thy sons' wives with thee, and of every living thing of all 
flesh, two of every sort, shall thou bring into the ark to keep them alive with thee; they shall be 
male and female. Of fowls after their kind, and of cattle after their kind, and of every creeping 
thing of the earth after their kind, two of every sort shall come unto thee to keep them alive. 
And take thou unto thee of all food that is eaten and thou shalt gather it to thee, and it shall be 
for food for thee and for them." Thus did Noah according to all that God commanded him, so 
did he. And the Lord said unto Noah, "Come thou and all thy house into the ark, for thee Have 
I seen righteous before me in this generation. Of every clean beast thou shalt take to thee by 
sevens the male and his female and of beasts that arc not clean by two the male and his female. 
Of fowls also of the air by seven the male and the female to keeps seed alive up on the face of 
all the earth. For yet seven days and I will cause it to rain up on the earth forty days and forty 
nights, and every living substance that I have made will I destroy from off the earth." And 
Noah did according unto all that the Lord commanded him. 

And Noah was six hundred years old when the flood of waters was up on the earth. And 
Noah went in, and his sons and his wife and his sons' wives with him into the ark because of 
the waters of the flood. Of clean beasts and of beasts that are not clean and of fowls and of 
everything that creepeth upon the earth. There went in two and two unto Noah into the ark the 
male and the female as God had commanded Noah. And it came to pass after seven days that 
the waters of the flood were upon the earth. In the six hundredth year of Noah's life in the 
second month on the seventeenth day of the month deep broken up and the windows of 
heaven were opened and the rain was up on the earth for forty days and forty nights. In the 
self-same day entered Noah and Shem, and Ham and japheth the sons of Noah and Noah's 
wife and the wives of the sons with them into the ark. They and every beast after his kind and 
all the cattle after their kind and every creeping thing that creepeth upon the earth and every 
fowl after his earth after his kind, every bird of every sort. And they went in unto Noah into the 
ark, two and two of all flesh wherein is the breadth of life. And they that went in, went in male 
and female of all flesh as God had commanded him and the Lord shut him in. And the flood 
was forty days upon the earth, and the waters increased and bore up the ark and it was lifted up 
above the earth. And the waters prevailed and were increased greatly upon the earth and the 
ark went up on the face of the waters. And the waters prevailed exceedingly upon the earth 
and all the high hills that were under the whole heaven were covered, fifteen cubits upward 
did the waters prevail and the mountains were covered. And all the flesh died that moved upon 
the earth, both of fowl and of cattle and of beast and of every creeping thing that creepth up on 
the earth, and every man. All in whose nostrils was the breadth of life, of all that was in the dry 
land, died. And every living substance was destroyed which was up on the face of the ground 
both man and cattle and the creeping things and the fowl of the heaven, and they were destroyed 
from the earth. And Noah only remained alive, and they that were with him in the ark. And the 
waters prevailed upon the earth for hundred and fifty days. 

Jaya and Vijaya were the two watchers who stood at the gate of Mahavisnu. Once the 
great hermit-sages Sanaka and others reached Vaikunda to visit Mahavisnu. Then Jaya and 
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Vijaya treated the hermits without respect. The hermits cursed them that they would become 
Danvas (Asuras or giants). They also said that when they were slain thrice by Mahavisnu 
they would reach heaven. At that period when hermit Kasyapa was carrying on his evening 
prayer and devotional rites, his wife Diti approached him with lustful desire. Kasyapa told 
her that as he was engaged in prayer and mediation it was not proper on her part to select 
that particular moment for her lustful desire. But she persisted and the sage yielded and out 
of that union two sons were born. They are the two Asuras Hiranyaksa and Hiranyakasipu. 
Of these Hiranyaksa was the incarnation of Jaya and Hiranyakasipu that of Vijaya. With the 
birth of these two the whole world began to tremble. These two Asura brothers began to 
terrorize the world. They wandered about causing destruction and devastation wherever they 
went. Once Hiranyaksa got down into the ocean and began to beat the waves in the ocean 
with his cudgel. The ocean began to sway and surge. Varuna (the Lord of water) was terrified 
and he ran to Mahavisnu and sought protection. Mahavisnu took the form of a Pig and came 
to the ocean. When Hiranyaksa saw Mahavisnu he took the earth in his hand and ran to 
Pat a la (the nether world). Mahavisnu followed him and killed him and recovered the earth. 
(Bhagavata, Skandha 3, Chapter 18; Bhagavata, Skandha 2, Chapter 7 and Agni Purana, 
Chapter 4). 

With the death of Hiranyaksa, his brother Hiranyakasipu became furious more than 
ever. He wanted to average the death of his brother. His fury was turned towards Mahavisnu. 
So he got on the top of the Mountain of Mandara and did penance before Brahma and 
Brahma appeared and granted him boons, one of which was that nobody but Visnu sould be 
able to kill him. He returned with gladness and began to roam about tortuning devotees of 
Visnu everywhere. 

A son named Prahlada was born to him. He was a god-fearing child and from-birth and 
ardent believer in Visnu. Hiranyakasipu tried his utmost to change his son to a hater of Visnu. 
He got a special teacher for the purpose and Prahlada was taken to the house of the teacher to 
live with him until he changed his mind. The result was that the teacher and all others who 
advised him ultimately became believers in Visnu. Anger overpowered Hiranyakasipu. Prahlada 
was thrown before mad elephants. But the tusks of the elephant missed the aim and were 
driven into the earth and broken. Venomous snakes were employed and those which bit him 
had their fani^s broken. Finally the child was put in blazing fire. But the child felt the fire to be 
cool and soothing. From that fire a ghost arose and tried to kill Prahlada. Instantly the Sudarsana, 
the wheel-weapon of Visnu came down and cut off the head of the ghost. Hiranyakasipu 
jumped with anger and called out. "Where is your Visnu?" His son replied that his Visnu dwelt 
in every movable and immovable thing. Hiranyakasipu kicked at a stone pillar close by and 
asked him, "Is your Visnu in this pillar?" Prahlada replied, "My Visnu is in Pillar and in fibre". 
Before he had finished, the Pillar broke open and a monster as horrible as the Destroyer Siva, 
in the shape of a lion-man made its appearance. 

"Mimarhsamanasya samuthito' grato 

Nrsimharupastadalam bhayanakarh 

Prataptacamikaracandalocanarii 

Sphuratsatakesarajrmbhitananam 
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Karaladarhstraiti Karavalacancala- 
Ksurantajihvarh bhrukutimukholbanam 
Stabdhordhvakarnam girikandaradbhuta- 
vyattasyanasariihanubhedabhisanam 
Divisprsatkayamadirghapivara- 
Grivoruvaksahsthalamalpamadhyamam 
Candrarhsugauraischuritarh tanuruhai- 
rvisvagbhujanikasatarh nakhayudham." 

"Before him who was waiting with curiosity to sec wh;« f would happen, with eyes blazing 
as molten gold, mouth wide open in the middle of long bushy mane, tusks long and curved 
and protruding fearfully, tongue swaying like a sword, eyebrows fierce looking, ears standing 
erect and still, two nostrils as wide and deep as mountain canyons, jaws prominent and thick 
and broad and set with fierceness, colossal body reaching the sky, neck very thick and fat and 
short, breast excessively broad and strong, waist very small and narrow, body thickly covered 
with bushy hair exuberantly grown and as yellow as the light of the moon, a number of claws 
very sharp and pointed, the horrid monster Narasimha (Lion with human head) suddenly 
appeared. (Bhagavata, Skandha 7, Chapter 8, Stanzes 20-22). 

This was the figure of Narasimha. Mr. S. Paramesvara Iyer, Ulloor, has described this 
figure in his "Bhakti-dipika ' as follows: 

"Glaring eyes burnings as blazing cinder, tongue as a dagger just used in piercing to 
death, neck with folds, eyebrows looking mad, tusks like young moon, fierce face with bushy 
mane grown to it, hair long and sharp like pointed wire, claws looking like having drunk 
blood, body shining as if countless suns had risen together, all combined as if the fire of anger 
burning inside had incarnated, in the shape of a lion up to neck and human shape beyond the 
neck." (Bhaktidipika). 

The horrid monster caught hold of Hiranyakasipu the King of the Asuras, pushed him to 
the groupd and opened him heart with its fierce claws. Blood sprouted like a spring. With great 
ferocity he pulled out the intestines of Hiranyakasipu and wore them round his neck as a 
garland and roared loudly. Prahlada, with songs of praise and chanting of humns of adoration 
pacified the stormy Narasimha and bowed low down before him. The Narasimha was pleased 
with the devotion of Prahlada. He blessed the child and then disappeared. (Bhagavata, Skandha 
7, Chapter 8). 

It was to expel the Emperor Mahabali, that Mahavisnu incarnated as a dwarf. To Kasyapa, 
the son of Marici and the gradson of Brahma, was born of Diti, Hiranyakasipu. And from 
Prahlada the son of Hiranyakasipu was born Virocana and Bali was the son of Virocana. Bali 
got the name Mahabali because of his prowess. He was the emperor of the Asuras. A fierce 
battle began over the Ambrosia got from churning the sea of Milk, between the Asuras and the 
gods. In the battle Indra cut Mahabali down with his Vajrayudha. The Asuras took the body of 
Mahabali to Patala (the nether world) where their teacher Sukra brought him to life again. 
Then Mahabali worshipped the Bhargavas and became more powerful than before and went 
to heaven again and renewed the battle. This time he defeated the gods altogether and 
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subjugated the realm of the gods who were scattered to all sides. The Devas or gods arc the 
sons of Kasyapa born by his wife, Aditi. She felt very sorry at the defeat of the gods. Seeing 
that she was silent and sad Kasyapa asked her the reason. She replied that she was thinking of 
ways to enable the gods to recover their lost power and position. Kasyapa advised her to 
please Mahavisnu by observing Dvadasi vrata (fast of the twelfth lunar night). Aditi did so and 
Visnu appeared before her and asked her what she desired. Her request was that Visnu should 
take birth in her womb and recover Indra to his lost power and position. Thus Visnu took birth 
as the younger brother of Indra in the shape of Vamana (dwarf.) 

At this time Emperor Mahabali was celebrating a sacrifice on the bank of the River 
Narmada after having subjugated the whole of the world. A large number of hermits gathered 
there. Vamana also was among them. He requested Mahabali to grant him three feet of ground 
as alms. The teacher Sukra warned Mahabali against granting the request. But the emperor 
granted the request and asked Vamana to measure the ground. Vamana immediately enlarged 
his body and measured the heaven, the earth and the Patala (the upper realm, the earth and the 
lower realm) in two steps and asked for place for the third step. The honest Mahabali showed 
his head and requested to complete the three steps. Vamana put his step on the head of Mahabali 
and pushed him down to Patala. Thus, the gods regained their lost places. (Bhagavata, Skandha 
8, Chapter 19). A description that by the toe of Vamanas' raised foot (raised for measuring the 
third step) the testicle of Brahma was cut open where from the Ganges originated, is seen in 
the Bhagavata, Skandha 5. 

When Visvamitra took Rama and Laksmana to the forest they entered a holy hermitage 
and Visvamitra told the boys that it was the hermitage where Aditi, long ago had observed 
Devadasi fast. It was in that same place that Vamana incarnated and place his step on the head 
of Mahabali. 

"The bright Madhava took birth in Aditi as Vamana and went to Mahabali, requested for 
three feet of ground and brought under control the three worlds for the good of all. By binding 
Bali by might, he gave to Indra the three worlds and this hermitage is the place where "He 
once placed his steps. I am a devotee of that Vamana." 

Once Kartiaviryarjuna pleased the hermit-sage Dattatreya the son of Atri, by doing penance 
and got the boon of one thousand hands. One day he want to the forest for hunting and 
entered the bank of Narmada. The hermit Jamadagni had been living other with his wife 
Renuka and sons Parasurama and others. The king being tired of hunting got into the hermitage. 
Parasurama was not there, the hermit called his divine cow Kamadhenu, which provided the 
king and his followers with a very good supper. 

When the king departed he asked for the wonderful cow. The hermit did not consent. The 
king caught hold of the cow by force and went to his city. Parasurama went to Mahismatinagar 
the capital of Karttaviryarjuna, killed the King and took Kamadhenu back. From that day 
onwards the sons of Karttavirya were waiting for an opportunity to take revenge. 

Once Renuka went to the river to bring water. A gandharva (semi god) named Citraratha 
was bathing in the river. She happened to look at him for a little while. When she returned the 
hermit was very angry and asked each of his sons to cut off the head of their mother. They all 
refused. But Parasurama immediately obeyed his father and cut off her head. His father was 
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pleased and said that he might ask any boon. He requested his father to bring his mother back 
to life. Accordingly Renuka was brought back to life. 

Once the sons of Karttavirya got into the hermitage, at a time when Parasurama was away 
and cut off the head of the hermit Jamadagni and took it off. When he returned his mother told 
him how his father was killed. She cried and beat her breast twenty-one times. Parasurama 
became an incarnation of revenge, and travelled over the world twenty-one times and killed 
every Ksatriya King. The blood of all those kings flowed into one channel and gathered in a 
holy Bath called Syamanta-pancakam. Thus, Mahavisnu took his sixth incarnation as 
Parasurama and fulfilled his duty of destroying the wicked Ksatriya Kings (For details about 
Parasurama see under Parasurama and Karttaviryarjuna). (Bhagavata, Skandha 9, Chapter 16). 

At the end of Kaliyuga (the Age of Kali) all the people would become atheists and sceptics. 
Rewards will be received from the depraved. The classes will be mixed. People would become 
degenerate having no good qualities. A religion called "Vajasancyam* with its fifteen doctrines 
only will be acceptable. People would become irresponsible wearing the garment of duty. 
Lawless people would take the form of kings and will begin to eat men. In those days Lord 
Visnu will incarnate as Kalki, the son of Visnuyasas and the priest of Yajnavalkya and learn 
the arts of wielding weapon and handling missiles and destroy all lawless ones. The subjects 
will be brought back to the four classes and the four Asramas or stages of life and the doctrines 
and directions of the long-established religion and peace and order will be restored. Then the 
Lord will cast away the form of Kalki and go to heaven. After that, as of old, Krtayuga (the 
first age) will begin class distinctions and the four stages of life and such other establishments 
will once more prevail. (Agni Purana, Chapter 16). 

It is mentioned in Sri Mahadevi Bhagavata, Skandha 1, Chapter 3 that Mahavisnu had 
taken the twenty-six incarnations given below: 

( 1 ) Sanaka (2) Sananda (3) Sanatana (4) Sanatkumara (5) Varaha (pig) (6) Narada (7) Nara 
Narayanas (8) Kapila (9) Dattatreya (10) Yajna (11) Rsabha (12) Prthu (13) Matsya (fish) 
(14) Mohini (15) Kumara (turtle) (16) Garuda (eagle) (17) Dhanvantari (18) Narasimha (Lion- 
• man) (19) Vamana (dwarf) (20) Parasurama (21) Vyasa (22) Sri Rama (23) Balabhadrarama 
(24) Sri Krsna (25) Buddha (26) Kalki. (Information about Matsya, Kurma, Varaha, Narasimha, 
Vamana and Parasurama, are given under the word Avatara and for the rest see the same words. 

In the first Skandha of "Bhagavata Kilippattu" the incarnations are exhaustively dealt 
with as follows: 

"And after that to make it possible for the Lord with four faces to rule his subjects justly 
and well. He took various incarnations with his portions the first four of which are four 
persons, Sanaka, Sananda, Sanatana and Sanatkumara, in the order given, four or five- 
year old children, well-versed in the four Vedas, the four always inseparable wandered 
everywhere come to the world to show the merits of Brahmacarya (the vow of celibacy). 
To kill Hiranyaksa and to lift up the earth. He took the form of Sukara (Pig). To show the 
world the tattva (essence) of Sat (good) and tama (darkness). He took the form of hermit 
Narada. To show the merits of penance. He became Nara and Narayana. To impart to the 
world the meaning of Samkhya Yoga (Indian Philosophy dealing with evolution and 
union with the Supreme Spirit). He came as Kapila the learned. To teach the world the 
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laws of chastisement. He was born as Datta of the wife of Atri. Then he came as Yajfia to 
become Indra. The next incarnation. He took was Rsabha, the noble King. To soorten 
and flatten the earth, he came as Prthu. To recover the Vedas he took the form of Matsya 
(fish). To remove wrinkles and grey hair the gods had churned the sea of Milk and then 
to lift the mount Mandara. He went under it and as a bird. He got up on it. To give the 
world Ayurveda (the scripture of medicine). He came as Dhanvantari. To entice Asuras 
and to recover Ambrosia from them. He took the form of Mohini. To save the devoted 
Prahlada and to slay his father. He came in the form of Narasirhha. Then as Vamana the 
younger brother of Indra to deceive Mahabali and to recover the lost worlds for the gods 
he came. To destory the kings who were haters of Brahmins. He came as the son of 
Jamadagni. Then he took the incarnation of Veda Vyasa. And to slay the giant Ravana. 
He became Sri Rama. Next we see him as Balabhadrarama. Then He came as Devakisuta 
[son of Devaki (Krsna)]. Next he came in the Kaliyuga as §ri Buddha and at the end of 
Kaliyuga. He came as Kalki. And there are many incarnations still to speak of." 

AVICI 

One of the twenty-eight hells. The following are the twenty-eight hells: 
(1) Raurava (2) Sukara (3) Rodha (4) Tala (5) Visasana (6) Mahajvala (7) Taptakumbha 
(8) Lavana (9) Vilohita (10) Rudhirambhas (11) Vaitarani (12) Krmisa (13) Krmibhojana 
(14) Asipatravana (15) Krsna (16) Lalabhaksa (17) Daruna (18) Payavaha (19) Papa (20) 
Vahnij vala (2 1 ) Adhassiras (22) Sandarhsa (23) Kalasutra (24) Tamas (25) Avici (26) Svabhojana 
(27) Apratistha (28) Apraci. (Visnu Purana, Amsa 2, Chapter 6). 

The hell called Avici is described thus : "This is the hell meant for those who stand false 
witness, who take false oath and false name. The soldiers of Yama will push these false people 
into the hell of Avici, from the top of a mount which is a hundred yojanas (league) high. The 
place of Avici, like the waves of the ocean, is swelling and falling and swaying and surging 
always. When sinners fall there their bodies will be crumbled to pieces. Their life will enter 
into new bodies and then the punishment will be repeated again and again." (Devi Bhagavata, 
Skandha 8). 

AVTK$IT I 

A famous King, The son of karandhama and father of Marutta. He was honoured even 
by Brhaspati, having peformed a hundred horse sacrifices. Mention is made in the Markandeya 
Purana that Aviksit had seven wives: Vara, Gauri, Subhadra, Lilavati, Vibha, Mahgavati, and 
Kumudvati. Besides them Vaisalini the princess of Visala also was his wife. He had taken this 
Vaisalini from her Svayarhvara dais (the bride herself selecting a husband from those who are 
present), defeating the kings who were present there. Those defeating kings, later, joined 
together and defeated Aviksit and took him a prisoner. Finally Karandhama rescued him. His 
greatness is described as follows: 

"The righteous man Aviksit is equal to Indra in prowess. This austere and righteous man 
has become a great sacrificer. In brightness he is equal to the Sun, as forgiving as the earth, in 
intelligence equal to Brhaspati and as firm as the Himalayas. By his thought, word, and deed 
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and self control and noble actions he kept his subjects in peace and prosperity." 

AYODHADHAUMYA 

Apodadhaumya, Apodadhaumya, Dhaumya. A great Muni (sage). He had three disciples, 
Aruni, Upamanyu and Veda. 

He belonged to Pancala, and once his guru deputed him to construct embankments in the 
field. But, his to construct embankments did not succeed. Finally he lay himself in the field 
where the embankment was required, and then the flow of water stopped. The guru enquired 
about Aruni, who was thus lying in the field. Then only he knew the reason for Aruni 's 
absence. The guru went to the field and called Aruni. Then the embankment burst open and 
Aruni came out, and because of that Aruni got the name Uddalaka. 

Once Dhaumya (the guru) asked his second disciple Upamanyu to tend the cows. He 
used to take care of the animals grazing in the woods during daytime and return home at dusk 
and prostrate before the guru. Looking at the plump and healthy body of Upamanyu the guru 
asked him how he was feeding himself. His reply was that he was begging alms and feeding 
himself with what he got thus. Then the guru asked him to handover to him (guru) all alms got 
in future. After that he used to give everything he got by way of alms to the guru. And, he 
continued returning to the Gurukula at dusk and prostrating before the guru. Finding Upamanyu 
even then as plump and healthy as he was formerly, the guru said: My son Upamanyu, you 
handover to me all the alms you get, and yet your body looks as trim as of old. How happens 
it so?" Upamanyu replied : "After giving the alms I get first to you, my guru, I do again beg for 
alms and feed myself. To this the guru reacted thus: My boy, what you do is not the proper 
thing. By the second course of alms-taking you stand in the way of other people getting their 
food. It is gross injutice to do so." 

Upamanyu, from that day onwards strictly followed his guru's instruction, and continued 
returning at dusk to the guru and doing obeisance to him. 

Even then finding Upamanyu to be quite plump and healthy the guru told him. "Well, 
now you handover to me all the alms your get, and you do not take alms a second time the 
same day. Yet you are quite fit and at. How is it so?" 

To this Upamanyu's reply was that he was feeding himself on the milk of the cows he 
tended. The guru told him that this too was not just and proper on his part. The guru had not 
permitted him to drink milk thus. 

Upamanyu agreed to obey his orders. And, as usual he continued tending the cows and 
returning at dusk. Even then he maintained the same plump and healthy plysique. And the 
Guru told him as follows: "You do not eat the food you get at the first alms-taking, you do not 
go in for alms a second time the same day, nor do you drink milk. Yet, how is it that maintain 
the same at and healthy physique as in former days?" 

The blessings of the Asvinidevas took full effect, and Upamanyu hurried to his guru and 
prostrated at his feet. Dhaumya and the other disciples of his congratulated Upamanyu. 

Ayodhadhaumya one day said to Veda, his third disciple: "You stay with me for sometime 
serving me. That will bring you all prosperity in life." Veda agreed, and stayed for a long time 
in the Asrama in the service of the guru. Without even the slightest murmur he put up with 
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every discomfort and hardship, be it acute hunger and thirst or extreme cold or heat, and 
gladly performed all the wrok and duties the master imposed on him. The guru was absolutely 
pleased and his blessings resulted in all prosperity and omnipotence for the disciple. 

AYODHYA 

A city in North India which enjoyed great importance and reputation for many years as 
the capital of the kings of the solar dynasty. (See Iksvaku dynasty). All the kings of this 
dynasty ruled the country from this city as their capital. Vasistha, the great preceptor of the 
Iksvaku, Rajas, came to Ayodhya during the period of the reign of Kalmasapada, who was the 
thirtyfifth ruler in succession to Iksvaku. A quarrel broke out between Kalmasapada and Vasistha 
during a hunting expedition, and Vasistha cursed the king and as the result the latter became a 
Raksasa. After regaining his former form as king, he apologised to Vasistha and they became 
friends again. At the request of the king in the interests of his dynasty Vasistha came to Ayodhya, 
and the people were greatly elated. A son was born to Vasistha by Kalmasapada's wife and 
that son was Asmaka. After that Vasistha to go to Ayodhya frequently and was installed as 
family preceptor of the Iksvakus. Till the time of §ri Rama they city of Ayodhya maintained its 
pomp and glory, and after that gradually its decay and fall set in. Laudatory references to the 
city are found in most of the Puranas like the Mahabharata, Brahmanda Purana, etc. 

THE AUDUMB ARAS 

The Puranas throw welcome light on a number of tribes of Northern India, among which 
mention may be made of the Udumbaras or the Audumbaras. The tribe is credited to have 
issued coins, both in silver and copper, specimens of which have been found at Pathankot in 
the Gurudaspur district and Irippal in the district of Kangra in North Punjab. On the basis of 
the provenances of their coins, Allan has located them in the area formed by "this valley of 
Beas or perhaps the wider region between the upper Sutlej and the Ravi". 

The Audumbaras find mention in a number of ancient Indian literary text which include 
some Puranas such as the Mar/candeya, the Vayu, and the Brahmanda. The Markandeya Purana 
locates the Audumbaras in the middle portion of Kurma or tortoise, to which the shape of 
India likens. This location, however, is in difference with that of the tribe as furnished by their 
coins as well as some literary texts. Barring this particular Purana, the Vayu and the Brahmanda 
Puranas do render us some help with regard to the origin of the tribe. The Vayu-Puranas refers 
to them in the following manner: 

Kachchhapah Puranas-chaiva Vtevamitrasutas-tu vai / 

tesain gotrani vahudha Kausikanam mahatmanam //97 

Parthiva Devaratai-ca YajSavalkyah Samarshanah / 

Udumbara Udumbanas-Taraka YajamuRchatah //98 
The English rendering of the above extract is as follows: 

'Kachchhapa and Purana are issue of Visvamitra. Of great-souled persons, belonging to 
Kusika, several gotras are traceable, such as Parthiva, Devarata, Yajnavalkya, Samarshana, 
Udumbara, Udumlana, Taraka and Yajamunchata'. 

The evidences furnished by the Brahmanda-Purana regarding the tribe are identical with 
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those of the Vayu-Purana and thus these two Puranas assign the Audumbaras to the Kusika or 
Kausika gotra and so to the family of the celebrated sage named ViSvamitra. It is interesting to 
note here that the Harivamsa also describes the Audumbaras as belonging to the family of 
Visvamitra. The tradition of Visvamitra being the son of Kusika may be traced to the Rgveda as 
well. In this way the Puranas echo the well known association of Visvamitra with Kusika on the 
one hand and the less known connection between Visvamitra and the Audumbaras on the other. 

Now, among the coins of the Audumbaras we come across an interesting variety represented 
by two specimens only. Made of silver and round in shape, each of these two coins bears a 
beared male figure on the obverse with a legend which refers to Visvamitra, i.e. Visvamitra. 
Neither this figure nor the legend concerned is found on any other type of coins. It is presumable, 
therefore, that Visvamitra was intimately related to the Audumbaras; he was, so to say, the 
'national age' of the tribe. But is there any other evidence to show the relation between the 
celebrated sage and the bribe which is attested by the coins in question? Allan failing to notice 
any connection between the two concluded that "Visvamitra 's connection with the Audumbaras 
is otherwise unknown." 

It is again a Puranic text that comes to our help to explain the occurrence of this particular 
sage on the coins of the Audumbaras. The KaUkS-Purana gives us an evidence with regard to 
the connection between the sage and tribe which has hitherto escaped the attention of scholars. 
The evidence is furnished by a story about the birth of Visvamitra to be found in the said 
Purana. The story runs thus: 'Oh hearing that his son had been married, the wise Bhrigu went 
to the hermitage of his son Richika to see his son and daughter-in-law. The two the bride and 
the bridegroom worshipped Bhrigu and stood before him with folded hands. When Bhrigu 
wanted to give his daughter-in-law some boon, Satyabati prayed a son for her who would be 
well-versed in the observance of penances and the Vedas and a son for her mother who would 
be endowed with incomparable valour and prowess. 

Bhrigu thereupon granted the boon and became absorbed in meditation. Then he exhaled 
with care and from his breath issued two charus which he gave them to Satyabati and said that 
the reddened charu was to be taken by her mother after embracing the be-tree (Asvattha) and 
the white charu by herself after embracing a fig-tree (Udumbara). With these words the sage 
went away to his destination. 

But Satyavati and her mother mistakenly did the opposite things; in other words, Satyavati 
embraced the asvattha tree and partook of the reddened charu, while her mother ate the white 
charu. 

The sage Bhrigu, who was endowed with divine vision, came to learn about this 
contrariety. He arrived and said to his daughter-in-law that she would have a son who would 
be endowed with Kshatriya-like behaviour and her mother's son will be Kshatriya with 
Brahmanical behaviour. 

Satyabati then requested Bhrigu to let her gradnson to be endowed with those qualities. 

Granting her prayer, Bhrigu went away. 

Thereafter the daughter of Gadhi gave birth to a valorous son named Jamadagni in proper 
time and her mother to Visvamitra to whom penance was wealth. Jamadagni studied the four 
Vedas within a very short time and the great soul also acquired skill in the science of archery 
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by himself. Visvamitra also became an adept in the Vedas and in all-sciences of archery within 
a short-time. Ultimately he became a Brahmana by dint of his penance. 

Now, the most important point to note in this story is that the mother of Visvamitra, in 
order to have a child, embraced an audumbara (fig tree). Though the story contains a lot of 
miraculous and unbelievable things, the association of Visvamitra 's birth with the audumbara 
tree is useful in explaining the occurrence of his name and figure on coins of the Audumbaras, 
the name of the tribe evidently being derived from the udumbara or audumbara tree and the 
tree in that case was presumably worshipped by the tribe as a totem. 

Thus, the connection between the sage and the tribe gleaned from the Vayu and the 
Brahmanda-Puranas is confirmed not only by a particular variety of the coins of the Audumbaras 
but also by the Kahka-Purana which is believed to have been composed between seventh and 
tenth centuries A. D. Together, all these Puranas therefore, are found to have thrown valuable 
light on the origin of the Audumbara. 



B 



babhruvAhana 

A son of Arjuna. 

When the Pandavas were residing in Indraprastha after marrying. Pancali, Narada went 
to see them once. With a view to avoiding any quarrel between the Pandavas over the one 
wife they jointly possessed, Narada suggested that each should take Pancali for a year in turn 
and he who violated the arrangement should go to the forest for a year. Once Arjuna went to 
the house of Yudhisthira who was with Pancali and for thus violating the arrangement Arjuna 
had to go to the forest for a year. During this exile while he was staying at Gangadvara he 
married the serpent girl, Ulupi and got a son called Ira van of her. 

After that he went to a country called Manalur. At that time that country was being ruled 
by a king called Citrangada. Prabhanjana one of the forefathers of Citrangada had, by hard 
penance for a progeny, acquired from &iva a boon and each of his successors got a son each 
to maintain the line. But when it came to Citrangada to his surprise he got a girl instead of a 
son. But he got her up as a son and named her Citrangada. It was when she was ready for 
marriage that Arjuna went there. The king received Arjuna with respect and after enquiring 
about his welfare requested him to many his daughter. Arjuna married her and stayed there 
for three months. Leaving that place Arjuna went to Pancatirtba and there he gave salvation to 
the celestial maidens who were lying in the Tirthas as crocodiles. When he went back to 
Manalur Citrangada had delivered a son whom he named Babhruvahana. Promising them 
that he would take them later to Hastinapura, he left the place. 

It was by a ruse that Arjuna made Bhisma fall. Arjuna put Sikhandi before his chariot 
and Bhisma refused to take arms against a eunuch and accepted defeat. But Garigadevi 
witnessing the battle between Bhisma, her son, and Arjuna from above could not bear this 
foul play and so cursed that Arjuna would die at the hands of his son. Ulupi the serpent wife 
of Arjuna heard this curse and went to her father Kauravya who in turn went to Gaftga and 
begged for a relief from the curse. Garigadevi then said that Arjuna would be killed by 
Babhruvahana but would be brought to life by Ulupi by placing the Mrtasafijivani stone on 
the dead man's breast. 

The Mahabharata battle was over. When Yudhisthira was performing the Asvamedha 
Yaga Arjuna conducted a victory march with the Yaga horse. On his way he reached Manalur. 
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At once Ulupi called Babhruvahana and asked him to challenge Arjuna. Babhruvahana with 
his bow and arrows attacked Arjuna. Babhruvahana with his bow and arrows attacked Arjuna 
and in the grim battle that followed Arjuna fell dead. Seeing this Citrangada came to the place 
of battle weeping and abused Ulupi for persuading Babhruvahana to kill his own father. 
Ulupi immediately went to the serpent world and brought the Mrtasanjivani stone and as she 
placed it on Arjuna's breast he came to life as if waking up from a sleep. When he saw 
Citrangada, Babhruvahana and Ulupi he smiled and asked them why they had all come there. 
Ulupi then explained to him the story of the curse and extremely pleased over the end of the 
curse Arjuna took them all to Hastinapura. 

BAKA I. 

A demon. The Pandavas escaping from the trap of Arakkilla (lac-house) through a secret 
tunnel went to the village Ekacakra on the banks of the river Gariga and stayed there in the 
house of a Brahmin. Baka was a demon who was terrorising the villagers there. He used to 
come to the village freely and carry away people for his food. Because of this nobody lived in 
peace and so they all joined together and decided to send one man daily with plenty of other 
eatables to the demon in this cave. Days went by like that and one day the turn came to the 
Brahmin who was sheltering the Pandavas. That Brahmin had besides his wife one son and a 
daughter. The problem arose as to who should go to the demon. The father was willing but the 
wife did not want him to go and vice versa. The children began to cry and hearing the noise 
Kunti, mother of the Pandavas, went there to enquire and learned the tragic story of the 
family. She immediately went to Bhima and acquainted him with the problem before the 
Brahmin. Bhima at once volunteered to go to the demon deciding to kill the man-eater and 
thus putting an end to his depredations. 

Bhima started on his journey to the demon carrying a cartload of rice and curry. 
Deliberately Bhima arrived at the place of the demon very late. Baka rolled his eyes in anger 
at the sight of the late-comer. But Bhima without heeding him sat in front of the demon and 
started eating the rice and curry. Baka charged at Bhima with fury but Bhima defended and a 
battle ensued in which Baka was killed and he fell dead like a mountain-head dropping 
down.(Chapters 157-164, Adi Parva, M.B.). 

BALA. 

A son of Mayasura. He lived in a place in the Netherlands called Atala. He created 
ninetysix different kinds of magic and gave them to the Asura magicians who by the use of 
them gave the Devas immense trouble. 

Once when Balasura yawned three bad women, Svairini, Kamini and Pumscali were 
born. They had with them a potable substance called Hataka which they gave to men whom 
they liked and after enlivening the sex impulse in them enjoyed a sexual life with them to 
their heart's content. (Paftcama Skandha, Bhagavata). Once during the fight between Indra 
and Jalandhara Bala defeated Indra in a pathetic way. Indra then sought refuge in him and 
praised him with songs. Flattered by this Bala asked Indra to ask of him whatever he wanted 
and the sly Indra requested for the physical body of Bala. Without the least hesitation Bala cut 



146 BALABHADRA 



his body into pieces and gave him. Indra threw away the cut pieces to different sides and all 
the places where these pieces fell were at once transformed into Diamond mines. 

After the death of Balasura his wife Prabhavati went to their preceptor (Kulagur) 
Sukracjirya and told him all that took place and requested to bring back to life her lost husband. 
But Sukracarya regretted that he could not give life again to her dead husband but could by 
his powers make her hear his voice again. Prabhavati agreed to that and then she heard her 
husband say "Leave your body and join me". Prabhavati immediately courted death and 
joining Bala became a river. (Padma Purana, Uttara Khana, Chapter 6). 

BALABHADRA. 

(Balabhadrarama, Balarama, Baladeva). The elder brother of §ri Krsna and the eigth 
incarnation of Mahavisnu. 

When the number of wicked kings increased Bhumidevi (goddess of Earth) turned herself 
into a cow and took refuge in Mahavisnu. Mahavisnu then promised to be born as the sons of 
Vasudeva named Balabhadrarama and Sri Krsna and destroy the wicked. Vasudeva was the 
son of the Yadava, &urasena, King of Madhura. To Devaka the brother of another Yadava 
King, Ugrasena, was born a daughter Devaki. The marriage of Devaki with Vasudeva was 
celebrated but on the same day an Asaririni (a heavenly voice from above) said that the eighth 
child of Devaki would kill Kamsa. Instantly Kamsa put both Vasudeva and Devaki in jail. The 
first six sons born to Devaki were killed the moment they were born by striking them against 
the ground. Devaki became pregnant for the seventh time. The babe in the womb was Ananta 
incarnate by Visnu's directive to be of help to him when he would also be born soon as Krsna. 
Therefore it was necessary to save the child from the cruel hands of Kamsa as it was certain 
he would kill the babe the same way the had killed all the others before. So he ordered 
Mayadevi to take the child from the womb of Devaki and place it in that of Rohini, another 
wife of Vasudeva. Mayadevi did so and the boy got the name Samgharsana, also because of 
this. The news spread that Devaki aborted. Rohini delivered a boy and was named Samgharsna 
alias Balabhadrarama. (Dasama Skandha, Bhagavata). 

£ri Krsna is the eighth child of Devaki. The elder brother Balarima is white in complexion 
while the younger, Sri Krsna is black in complexion. There is a story behind this. The Devas 
decided to be born as Gopalas (shepherds) in the earth to be of help to Krsna in his duty of 
killing the wicked. They informed Mahavisnu of their decision and the Lord was immensely 
pleased. He then took one white hair from his head and said that it would go to Rohini's 
womb and change into Balarama and taking a black hair said that it would go into Devaki's 
womb and change into §ri Krsna. It was thus that Balabhadra became white and Sri Krsna 
black. (Chapter 199, Adi Parva, M.B.). 

Balabhadrarama had six brothers born of his mother Rohini. They were : Gada, Sarana, 
Durdama, Vipula, Dhruva, and Krta. (Navama Skandha, Bhagavata). 

Till their marriage Sri Krsna spent his childhood in Arhbadi and Balarama, in Madhura. 
Once the sage Garga went to the house of Vasudeva and it was he who then told the story 
behind the births of Balarama and Krsna. Hearing this Vasudeva went to Madhura and brought 
Balabhadrarama also to Ambadi. Gargamuni then performed all those sacred rites which were 
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usually done to boys of that age and both of them then remained in Ambadi. Several important 
.events happened during their stay here, notable among which are: Putanamoksam (killing of 
the demoness Putana and giving her salvation). Sakatasuravadha (killing the Asura, 6akata), 
Trnavarttavadha (killing the Asura, Trnavartta), Vatsasuravadha (killing the Asura, Vatsa). 
Bakavadha (killing the demon bird, Baka), Aghasuravadha (killing the Asura, Agha), 
Dhenukasuravadha (killing the Asura, Dhenuka), Kaliamardana (beating the snake, Kalia) 
and Pralambavadha (killing Pralamba). 

Kamsa conducted a Capapuja (worship of the bow) to kill Krsna. It was on a festive 
scale and both Krsna and Balarama went to Mahura to attend the same. There they killed 
Kamsa and after that went to the Asrama of Sandipani Maharsi for education. When they 
completed their education they at the request of the preceptor gave as Gurudaksina (The fee 
you pay in the end for the instruction given) the lost child of the guru. Then they went to 
Madhura and there several events took place, important among which was the fight between 
Krsna and Jarasandha. By this time the Yadavas were becoming lean financially and so to 
make some money Krsna and Rama went to the diamond-infested mountain of Gomantaka. 
On their way they met Prasurama doing penance under a Banyan tree. On the advice of 
Parasma they killed Srgalavasudeva and got immense wealth. On their return tama and Krsna 
along with many Yadavas went and settled down in the island, Dvaraka, in the western ocean 
(Dasama Skandha, Bhagavata). 

Before the advent of Balarama and Krsna the island Dvaraka was known as Kusasthall. 
It was ruled over by a famous Rajarsi, Revata. This king was the son of King Anartta and 
grandson of emperor Saryaii . Revata got a hundred sons, Kukudmin being the first and a 
daughter named Ravati. When the time for marriage of his daughter came the king was anxious 
to find out a fitting husband for her and he went to Brahmaloka to take the advice of Brahma. 
Revati also accompained him. There stupefied he saw Vedas, Yajftas, mountains, rivers, oceans, 
Rtus, all in divine figures standing before Brahma, worshipping him. The sweet celestial 
songs gave them both untold happiness. He then told Brahma the purpose of his visit and 
Brahma meditating for some time told him that Balabhadrarama, son of Vasudeva, was the 
only one person suited for her. The king returned to Dvaraka and gave his daughter in marriage 
to Balarama. (Saptama Skandha, Devi Bhagavata). 

When the great Pandava-Kaurava battle started Krsna became the charioteer of Arjuna 
and Balarama went to the forest, Naimisa. He was not much interested in the battle. At the 
forest of Naimisa he saw Suta telling Puranic stories to the several sages assembled there 
before him. Suta did not rise up when he saw Balarama and the latter moved to anger very 
soon cut off the head of Suta. The sages assembled there decried the act to Balarama and 
lamented deeply over the incident. At this Balarama promised that he would give birth, from 
the dead body of Suta, to one who will be well versed in all the Vedas, Sastras and sciences. 
The sages then blessed Balarama. 

During that time there lived in the vicinity of Naimisa forest a demon called Bah a la 
(Vatkala). He used to annoy the sages there and the sages requested Balarama to put a stop to 
the atrocities of that demon. He immediately killed the demon by his weapon, Hala, and then 
raised from the dead body of Suta a Pandita of great erudition. Later, to remedy the sin of 
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killing SGta, Balarama, repentant, visited all the sacred places in Bharata. Once when he 
heard about the grim battle between Duryodhana and Bhimasena, he went to the battle-field 
and tried his best to stop the war. Disappointed he returned to Dvaraka. (Dasama Skandha, 
Chapter 79, Bhagavata). 

Once the rsis Narada, Kanva and Visvamitra came to Dvaraka. To make fun of them 
some of the Yadavas dressed a Yadava like a pregnant woman and producing her before the 
sages asked them what child she would deliver. Enraged at this the Munis said in one voice 
that she would deliver a mace and that iron mace would be the cause of the end of all Yadavas. 

After the Mahabharata battle the Yadava dynasty remained alive only for thirty-six years. 
After that by the curse of the Brahmin the Yadavas were all killed in drunken brawl between 
themselves in the very presence of Krsna and Balabhadra. This happened on the shore of 
Prabhasa Tirtha and Balarama was sitting there then in deep meditation. Suddenly the soul of 
Balarama went out from his mouth in the shape of a white serpent and the serpent entering the 
nether world was given a warm welcome by the prominent serpents there. 

BALI. 

A mighty monkey-king. 

Bali is the son of Indra. There is a story about the birth of Bali as follows : 

Sikavati who was devoted to her husband once carried her husband Ugratapas who was 
a leper, on her shoulder to the house of a harlot one night. On the way they saw the hermit 
Animadavya, who had been placed on a trident by the order of the king, beating his limbs 
with agony. Lying on the trident he saw Ugratapas. Seeing the amorous nature of Ugratapas 
Animandavya cursed him that before sunrise he would die. Sikavati who was a woman of 
great purity and loyalty hearing the curse said, "Let the Sun not rise tomorrow." 

Next day, though it was time the sun did not rise. The night prolonged. Aruna the charioteer 
was ready at the usual time but saw the Sun sitting motionless. Wasting time was intolerable to 
the charioteer. So he decided to make the best use of the time at his disposal by witnessing a 
little of the dance of the celestial beauties in the realm of the Devas. But males had no admittance 
there. So Aruna took the shape of a beautiful woman and got in. Seeing a new person, very 
beautiful to look at, sitting in the midst of the celestial maids Indra grew amorous. He secretly 
took her to a dark place and a sort was born out of that coition. That son is Bali. When Aruna 
returned the Sun was standing full of anger. Being afraid of him Aruna confessed everything 
to the Sun. When he heard the whole story the Sun expressed his desire to see that figure 
which Aruna had adopted. Accordingly Aruna again became a woman. The Sun also had 
coition with her and Sugriva was the son born out of this coition. Bali and Sugriva were 
brought up by Ahalyadevi in the hermitage of Gautama. 

At that time a monkey-king named Rksaraja had been ruling over the forest with 
Kiskindha as his capital. He had no sons and so he approached Indra and placed before him 
his grievances. Indra brought Bali and Sugriva from the hermitage Gautama and handed 
them over to Rksarajas. (M.B., Adi Parva, Chapter 107; Brahmanda Purana, Chapter 42; 
Uttara Ramayana and Kampa Ramayana, Purvakiinda). 

Owing to difference of opinion, Bali defeated the Asuras who came for the churning of 
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the Sea of Milk. The devas who were pleased at this, gave Bali, a woman named Tare, derived 
from the Sea of Milk. Thus Tara became his wife and he got a son by her, named Ahgada who 
became famous as a mighty warrior-prince. Sugriva married Ruma. At that time Rksaraja died 
and Bali became king. (Kampa Ramavana, Purvakanda). 

It was during this period that Hanuman was born. While Siva and Parvati were living in 
the forest as monkeys Parvati got with child. The child was given to Bhagavan Vayu (Wind- 
God) with the womb. Vayu placed the womb with the child in Anjana Devi's stomach. Narada 
informed Bali all these things. Bali thought that his position would be lost, if a being born of 
Siva, grew up in the form of a monkey. In accordance with the advice of Narada, Bali melted 
Pancaloha (Five metals) and passed it into the womb of Anjana. Still the child in the womb 
was not killed as it was the sperm of Siva. The molten metals became earrings of the child in 
the womb. (Kampa Ramayana, Purvakanda). 

Once, the son of Maya, the carpenter of the asuras, wanted to defeat Bali by a combat or 
cunning sleights as he was an expert wrestler and magician. He came to Kiskindha in the 
midnight and standing before the palace, challenged Bali, who getting angry came out followed 
by Sugriva. Seeing the two of them the magician began to run. Bali and Sugriva chased him 
to a cave. Placing Sugriva at the mouth of the cave Bali followed the magnician. Before 
going, Bali said to Sugriva : "Brother, I will go in and kill the Magician and return. Be brave 
and stay here. If the Asura dies milk will appear at the mouth of the cave and if he kills me 
blood will be seen. If the latter happens close the mouth of the cave firmly and return to 
Kiskindha and live happily there." 

Bali did not return even after a year. Finally the Asura was killed. But by the cunning 
sleights of the magician it was blood that appeared at the mouth of the cave. Thinking that his 
brother was slain by the magician Sugriva felt sorry. Then he closed the mouth of the cave 
firmly with stone and returned to Kiskindha. Hearing about the death of Bali the monkeys 
anointed Sugriva as King. After a time Bali returned stronger than before and saw the mouth 
of the cave closed. He thought that Sugriva had closed the mouth of the cave deliberately to 
kill him and to usurp his throne. Bali reached Kishindha and drove Sugriva away. Sugriva 
fled to Mount Rsyamukacala which was prohibited area for Bali due to a course. Matanga had 
cursed him that if he entered that mountain his head would be broken. So Sugriva was safe in 
that mountain. 

The desire of Bali to take revenge on Sugriva increased everyday. Everyday he used to 
go to the four sea shores and conduct bath, prayer, meditation, etc. and return to Kiskindha 
within a short time. With one jump he will reach one place from another, and in each jump he 
would put one step on the head of Sugriva in the Rsyamukacala. Hunuman was the minister 
of Sugriva. He was much annoyed at this habitual torture of Sugriva. One day as usual Bali 
was stepping on the head of Sugriva to jump to another place, when Hanuman caught hold of 
Bali by his waist. Hanuman thought that if Bali was dragged down on the mountain somehow 
or other, his head would break and there would be an end of his wicked deeds. Bali thought 
that if he could jump into to Kiskindha with Hanuman it would be easy for him to destroy 
Sugriva. But both were of equal strength. So Bali did not jump with Hanuman to Kiskindha 
and Hanuman did not drag Bali to the ground. Both did not know how to stop torturing 
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Sugriva and Hanuman agreed not to cause any trouble to Bali. Both returned to their own 
places. After that Sugriva lived in Rsyamukacala with his ministers and Bali in Kiskindha. 

Bali had got a boon from the Gods that he would get half the strength of his opponent 
who stood face with him in fight. This power enabled Bali to defeat all his foes and bring the 
countries in all directions under his away. Ravana heard about this and decided to overpower 
Bali somehow or other and approached Kiskindha. Bali knew this. His minister, Taran, went 
to Ravana and told him about the power of Bali and of the boon by which Bali got half the 
strength of his opponent. When Ravana heard of this peculiar boon he decided to kill Bali. 
His idea was to kill Bali by going behind him when he went to the sea-shore to take bath in the 
morning. 

Next morning Bali went to the eastern sea-shore and began his prayer and meditation. 
Ravana approached Bali from behind and sat close to him. Perhaps the idea of Ravana might 
have been to take Bali by his tail and beat him on the ground. Bali knew that Ravana was 
sitting behind him. But pretending that he knew nothing put his long tail on the body of 
Ravana, and passed it lengthwise and breadthwise through every part of his body and tied 
him like a bundle of faggots, and made a jump into the air. Within a short time he visited all 
the usual places and reached Kiskindha. Seeing Ravana hanging by the tail of Bali, even the 
women folk laughed. Thus Ravana admitted defeat. Bali let him go unhurt . 

After Sita had been stolen away Rama and Laksmana wandered about in the forest. 
Then they met with Hanuman, who took them to his King Sugriva. Sri Rama and Sugriva 
entered into a treaty, by which Sri Rama was to kill Bali and to restore to Sugriva his wife who 
was under the custody of Bali, and to make him to King of Kiskindha, in return for which 
Sugriva and his men had to help Sri Rama to find out and recover Sita.. In accordance with 
the conditions of the treaty, Sri Rama and Sugriva reached Kiskindha, to confront with Bali. 
Sri Rama and Sugriva had hit up on a plan, by which Sri Rama was to shoot Bali down, when 
Sugriva was engaged in boxing with Bali. Sugriva challenged Bali to a single combat. Bali 
came out and a horrible boxing began between the two. But Sri Rama could not distinguish 
one from the other. Their faces were so alike. Sugriva, being defeated, receded from fight. Sri 
Rama and Sugriva returned to Rsyamukacala. Sugriva spoke ill of Sri Rama. But Sri Rama 
revealed the truth, and Sugrava believed it. Next day morning both of them started for Kiskindha 
to kill Bali. Sri Rama had put a flower garland around the neck of Sugriva to distinguish him 
from Bali. This time Tara tried to the utmost to dissuade Bali from fighting. But without 
paying any heed to her words Bali engaged Sugriva in fighting. Sri Rama, sitting in ambush, 
instantly sent an arrow to the breast of Bali who looked to the side from which the arrow 
came. Before falling down, looking at Sri Rama Bali said "It is not right on the part of the 
King of Ayodhya to have shot an arrow from ambush". Hearing that Sri Rama said, "If you 
see me face to face you will become devoted to me. It is not right to kill one's devoted. You 
are a friend of Ravana, who as you know, is my foe. If I let you alone Ravana is likely to get 
your help. Besides, you have a boon that you will get half the strength of the foe who faces 
you, and as such you cannot be killed by anybody in direct fight. It is unavoidable for the 
safety of Sugriva, for my interest, for the protection of the world at large, and for the 
preservation of law and order that you should be killed. Was it not a violation of duty on your 
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part to steal the wife of Sugriva?" 

Bali fell down. Immediately TaradevI and Angada arrived there. Tara spoke very harsh 
words to Sri Rama. At last Bali entrusted Tara and Angada with Sri Rama and then he died. 

BALI (MAHABALI) I. 

An emperor of the Asuras. He was the son of Virocana and the grandson of Prahlada. 
The Asuras or the Daityas are the sons born, of his Diti, to Kasyapa Prajapati, son of Marici 
and grandson of Brahma. There were so many Asura born as the sons of Diti. But among 
them Hiranyaksa, Hiranyakasipu, Surapadma, Simhavaktra, Tarakasura and Gomukha were 
notorious. Of their sisters Sirhhika and Ajamukhi were famous. 

Four sons called Prahlada, Sarhhrada, Hrada and Anuhrada were born to Hiranyakasipu. 
Virocana was the son of Prahlada and Mahabali was the son of Virocana. Bana was born from 
Mahabali and four crores of Asuras called Nivatakavacas were born from Bana. 

Once Mahabali had stolen the wealth of Devendra. While he was carrying it to his house, 
it all fell in the ocean. Mahavisnu ordered the devas (gods) to recover the lost wealth from the 
ocean. It was impossible to churn the ocean without the help of Mahabali. So the Devas went 
to Mahabali and sought his help. Mahabali agreed to help them. 

The real aim of the Devas was not to regain the lost wealth but to obtain the celestial 
nectar known as Nectar of Immortality (Amrta) and to defeat the Asuras in battle. On the side 
of the Asuras there was the knowledge of the Mrtasanjivani (life-restoring remedy). So the 
dead were being brought to life. But it was not possible for Devas to do so. It was to make up 
this deficiency, by obtaining Ambrosia from the sea, that the Devas tried to churn the sea, 
under the pretence of recovering the lost wealth. Mention is made in the Visnu Purana, Arhsa 
I, Chapter 9 and Matsya Purana, Chapters 250 and 251 that these events took place during the 
regime of the Indra named Mantradruma in the Caksusamanvantara (the period of the Manu 
named Caksusa). 

The great teacher Sukra again anointed Bali, who was brought to life again, as Indra. 
After that he performed the sacrificed of Visvajit (conqueror of the world) on behalf of Bali. 
Assuming the responsibilities of government, Bali performed one hundred Asvamedha Yagas 
(Horse sacrifices) (Bhagavata, Skandha 8). 

After the Visvajit sacrifice, Yajfiadeva (god of sacrifice) who was greatly pleased at the 
sacrifice, presented Bali with a divine chariot, equal in all aspects to that of Indra, a golden 
bow, two quivers, which would never become empty and a divine armour, and his grandfather 
gave him a garland that would never fade, and the teacher Sukra gave him a divine conch and 
Brahma presented a garland. (M.B., Santi Parva, Chapter 216). 

Mahavisnu had not been on good terms with the Devas, for a time. Taking this opportunity, 
Sukracarya the teacher of the Asuras, persuaded Bali to engage the Devas in a battle. Bali 
defeated the devas completely in a pitched battle. Thus, the realm of the gods came under the 
sway of Mahabali. Once, during that period Bali invited his grandfather Prahlada to heaven 
and requested him to accept the most honourable seat there. Prahlada accepted his invitation 
and anointed Bali as Indra. Bali required to Prahlada as to the method of carrying on the 
government of heaven. Prahlada said thus in reply: "Once virtue will always win. Rule the 
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kingdom without deviating from virtue." (Vamana Purana, Chapter 74). Because Bali had 
ruled his kingdom according to the advice of Prahlada, he became famous in the three worlds. 

According to the version of Bhagavata, Prahlada when he grew old, left his kingdom in 
the hands of his son Virocana and went to the forest for penance. Virocana was not as famous 
as Prahlada. After the period of Virocana, Mahabali came to the throne. He was a mighty 
king. Within a short time the became the emperor of the Asuras. It was during this period that 
the churning of the Milk Sea took place. The Asuras and the Devas (gods) sat on either side 
and using the mount Mandara as churn-drill, churned the Milk Sea and obtained Amrta (the 
celestial nectar of immortality). A battle took place between the Asuras and the Devas for the 
possession of Amrtakalasa (the Ambrosia and the container) and the emperor Mahabali was 
killed in the battle. The Asuras carried the dead body of Mahabali to his capital, where 
Sukracarya (their teacher-priest Sukra) brought him to life again by the help of sacred herbs. 
Mahabali instantly waged another war, fiercer than the previous ones, with the Devas, and 
having defeated them, he drove them out of their realm and brought it under control. 
(Bhagavata, Skandha 8). 

As the whole of heaven came under the sway of Bali, the Devas began to leave the 
country one by one. Everybody was happy and comfortable under the rule of Bali. But the 
Devas and Brahmanas were denied the privileges they deserved. They approached Visnu and 
represented their grievances. Visnu told them thus : "Bali is devoted to me. Still, to redress 
your grievances I shall take the incarnation of Vamana shortly." 

In course of time the Asuras and their countries began to be weakened. Seeing the 
approach of destruction emperor Bali became thoughtful. He approached Prahlada to learn 
the reason. Prahlada told Bali thus : "Lord Visnu is now staying in the womb of Aditi for his 
incarnation as Vamana. That is why the country and the Asuras are subjected to destruction. 
Hearing this Mahabli said : "Our Raksasas are more powerful than that Visnu." Hearing these 
haughty words of Bali, Prahlada got angry and cursed Bali "Let your country be destroyed." 
Bali requested Prahlada to pardon him. Prahlada advised Bali. "You will get salvation only by 
relying on Visnu". (Vamana Purana 77). 

The defeated Devas had taken refuge in forests. Aditi the mother of the Devas was very 
sorry at this. She shed tears before her husband Kasyapa Prajapati, who advised his wife to 
take a fast of twelve days, and taught her the rules and rituals of the fast. Accordingly she took 
the fast, Visnu appeared before her and asked her what boon she wanted. She requested 
Visnu to take birth as her son, to drive away Bali and to restore her sons, the Devas (gods), to 
their kingdom of heaven. Mahavisnu agreed. 

Aditi became pregnant and gave birth to the son Vamana. He was an incarnation of 
Mahavisnu. [The 5th incarnation (Avatara) of Visnu]. 

At this time Mahabali was performing a sacrifice on the bank of the river Narmada. 
Vamana came to the place of sacrifice in the dress of a hermit boy and told Mahabali that the 
was a helpless hermit boy and requested that he might be given three steps of ground. Mahabali 
was pleased with the boy and told him that he was willing to give the boy even the country 
called Bhrhga raka and that he was prepared to forego the kingly pleasures for the boy. The 
hermit boy did not show any desire for them. So many gathered round them to witness this 
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sight. The teacher Sukracarya called Mahabali and said that the boy was a cheat and that this 
request should not be granted. But Mahabali decided to grant the wish of the boy and as a 
token of his gift he began to offer the boy water from a waterpot. Then the teacher got into the 
mouth of the pot in the shape of a mote and water would not flow freely out of the mouth of 
the pot. Knowing this Vamana took a grass of Darbha and pushed it at the mouth of the pot. 
The grass pierced one eye of Sukracarya. From that time onwards Sukracarya had only one 
eye. Water flowed freely into the hands of Vamana. Sukra got angry and cursed Bali. Vamana 
began to measure, the ground and simultaneously began to grow. The asuras who were horrified 
at this began to attack Vamana with anything they could lay hands on. Still Vamana was 
growing. Finally he became an immensely large being. With one step he measured the whole 
of earth and with the second step he took the whole of heaven. Then he asked Bali, where to 
place the third step. Mahabali said that he had only his body left, as his own, and that Vamana 
might take it and complete three steps. Vamana placed his foot on the head of Bali and 
pushed him down to Patala (the Netherworld). Thenceforward the Asuras became the inhabitants 
of Patala. (Bhagavata, Skandha 8). 

Once Ravana visited Bali who was under custody in Patala, and said to him, "I have 
cfbme to save you from here. So get yourself free from the custody of Mahavisnu, with my 
help." Hearing this, Bali asked Ravana to fetch the two earring of Hiranyakasipu, which were 
shining like blazing fire a little away from them. Ravana moved forward to take them. But he 
fell unconscious Bali caused him to recover and said : "These earrings were worn by my great 
grandfather Hiranyakasipu. How could you, who are not even capable, of taking his earrings, 
save me from his slayer, Visnu? Visnu is Almighty and All-powerful and Supreme Lord of 
everything." Hearing this, Ravana was filled shame and he returned. (Valmiki Ramayana, 
Uttara Kanda, Praksipta Sarga). 

Bali, who was fallen from power took birth in the womb of an ass and roamed about. 
Brahma instructed Indra to find out Bali. 

BALAKHILAYA (S). (V ALAKHILYAS) 

A group of hermits. 

Sixty thousand hermits were born to Kratu, one of the Saptarsis (seven hermits), by his 
wife, Santati. They are called Balakhilyas. Everyone of them was only the size of half a 
thumb, but they were as bright as the blazing sun and had attained control over their senses. 
(Visnu Purana, Arhsa 1, Chapter 10). 

A story connecting the birth of Garuda with Balakhilyas occurs in the Puranas. 

Once Kasyapa Prajapati performed a sacrifice to obtain children. The work of bringing 
firewood for the sacrifice was entrusted to Indra and the other Devas (gods) and the Balakhilyas. 
When Indra was heaping up on heaps pieces of big logs the Balakhilyas who were very small 
were bringing in chips of wood. Seeing this Indra laughed. The Balakhilyas got angry and 
stopping the work entrusted to them began to do penance with a view to create another Indra. 
Knowing this Indra was much flurried. He went to Kasyapa and told him everything. Kasyapa 
went to the Balakhilyas and pacified them. At this time Vinata, a wife of Kasyapa, was doing 
penance to obtain a son. Kasyapa said that the penance of the Balakhilyas would not be 
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fruitless and that as a result of their penance a son who would overpower Indra would be 
born to Vinata. Accordingly a son was born to her. Garuda was that son. The fact that Garuda 
overthrew Indra when he went to heaven for ambrosia, is wellknown. 

The Balakhilyas live in the mandala of Surya (solar region). They travel in front of the 
sun in the shape of birds. They wear hides of animals. They are righteous and are only as big 
as a thumb. They are very ardent in doing the works of Devas (Gods). They are sinless. There 
are Balakhilyas living in the lunar region also. They worship the Sun daily. All the world 
stand firm in truth because of the penance of the Balakhilyas. 

(1) Garuda (Eagle) who went to the realm of Devas (gods) for Amrta (ambrosia) took 
rest on the branch of a banyan tree, and that branch was broken from the tree. Sixty thousand 
Balakhilyas were doing penance hanging head downwards on that branch. Garuda knew this 
only after the branch was broken. Fearing the curse form them he took the branch in his beak 
and flew about here and there. At last, according to the advice of Kasyapa, he took the branch 
to the mount Gandhamadana and without causing any harm to the small hermits placed it 
there. 

(2) When Dusyanta entered the hermitage of Kanva he saw the Balakhilyas doing panance, 
hanging down on the trees in the vicinity. 

(3) In Valmiki Ramayana, Balakanda, Sarga 51, it is mentioned that the Balakhilyas 
were engaged in prayer and meditations and offering oblations to fire in the hermitage of 

Vasistha. 

(4) It is mentioned in Valmiki Ramayana, Balakanda, Sarga 51, that in period of the 
Ramayana, in South India, when Ravana was going to the house of Marica, he saw the 
Balakhilyas doing penance. 

(5) The Balakhilyas learned the Vcdas and Sastras (scriptures) sitting in the chariot of the 

sun. 

BALVINASTAKA 

The hero of a story, given in Kathasaritsagara, Kathamukhalambaka, Tarahga six, to 
show that it is not good to make others angry. The story is as follows : — 

Long ago there was a Brahmin named Raudra &arma. He had two wives. Both gave birth 
to a son each. The elder wife died and her son also was brought up by the younger wife. 
Being jealous she fed the child with food too hard for the child and it became lean with 
stomach swollen and the bones projecting. It looked an uncouth figure. Seeing him like this 
Rudra &arma called him Balavinastaka (one who is lost when he is a boy). He gradually grew 
up. When he was only five years old he showed extraordinary intelligence. One day he 
decided to teach his foster-mother a lesson. On that day he was father, "Father, I have two 
fathers". Thenceforward the father began to doubt his wife, that she was having a lover. He 
grew jealous. He would not talk to her. The foster-mother thought Balavinastaka was the 
cause for this change in her husband's behaviour. One day she called the boy to her mildly 
and asked him for the reason for the change in the behaviour of his father towards her. He 
said that he would bring about a change in the behaviour of his father if he would be cared for 
properly. She agreed. Then he took a mirror and held it before his father and when the reflection 



Copyrighted material 



BANA 155 



of his father fell in the mirror he said, "Father, I have two fathers". Immediately the doubt of 
his father was removed. It is not right to make a boy angry. 

BANA (BANABHATTA) I 

A Sanskrit poet who lived in the 7th century A.D. He was a member of the assembly of 
emperor Harsavardhana. 'Harsacarita' (prose) is the most important work of Bana. Though 
many of the descriptions in this book contain exaggerations it affords plenty of scope for 
investigation into the features of ancient Sanskrit literature. He has mentioned about Vyasa, 
Bhattara-hriscandra, Satavahana, Pravarasena, Bhasa, Kalidasa and such others. 

Hassacarita, in a sense, is a Romance. It is divided into eight Ucchvasas. From the First 
two or three chapters informations could be had of Banabhatta. His mother Rajyadevi died 
when he was a little boy. At the age of fourteen his father also died. After that he arrived at the 
palace of Harsa. The story of Harsacarita begins with the death of Prabhakara-Vardhana, 
father of Harsa. The Book ends with the story incomplete. Harsacarita is the only historic 
prose work available in Sanskrit. 

BANA 

A mighty and powerful Asura. 

Descended from Mahavisnu in the following order: Brahma-Marici-Kasyapa-Hiranya- 
kasipu-Prahlada-Virocana-Mahabali-Bana. 

Bana began his region with the city of Sonitapura as his capital. Then he went to the 
vicinity of the Himalayas and began to do penance thinking of Siva. Siva made his appearance 
and asked him what he wanted. He requested that he should be considered as the son of 
Parvati and that he should be given thousand hands so as to destroy all his enemies. Siva 
granted him the boon. From that day onwards Parvati considered him as the younger brother 
of Subrahmanya. He returned to his kingdom and began to reign. 

BARB A RIKA 

Son of Maurvi born of Ghatotkaca, son of Bhima. Skanda Purana gives the following 
details about him. 

Barbarika was Yasksa in his previous life. Once the Devas unable to bear the insufferable 
harm insufferable harm done to them by the Danavas approached Lord Mahavisnu for help 
and then the Yaksa who was present there at that time said with arrogance, "There is no need 
for Visnu to curb the activities of the Davanvas. I shall do it myself." Hearing those arrogant 
words Brahma cursed him saying that in his next he would be killed by Visnu. 

True to the curse the Yaksa was born in his next life as Barbarika, son of Ghatotkaca. To 
lessen the force of the curse Krsna advised him to worship Devi. At last pleasing the goddess 
by the kindly help of a Brahmin named Vijaya Barbarika killed a demoness called Mahajihva 
and a demon of name Rcpalcndra. The Brahmin further gave him a weapon named Vibhuti 
which could split the vital centres of the body of an enemy and said, "Use this weapon against 
the Kauravas who oppose the Pandavas." 

Once Barbarika defeated his grandfather Bhima in a battle and greatly grieved over the 
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injury done started to commit suicide. The Devi appeared before him and reminded him thus, 
"You will get salvation only if you are killed by Sri Krsna and so desist from committing 
suicide." 

BASKALA L 

A king of the Asuras. 

Two sons, Hiranyaksa and Hiranyakasipu and a daughter Simhika, were born to Kasyapa 
Prajapati of his wife Diti. Simhika became the wife of Vipracitti. Four sons, Anuhrada, Hrada, 
Prahlada and Samhlada, were born to Hiranyakasipu. Hrada was the son of Hrada. Three sons 
Ayusman, Sibi and Baskala were born to Samhrada. 

Baskala became one of the ministers of the famous and mighty hero Mahisasura. Ciksura 
was the minister of law and order. Tamra was the Finance Minister. Asiloma was the Prime 
Minister and Bidala the minister of foreign affairs. Udarkka was the general of the army: 
Baskala, Trinetra and Kalabandhaka were members of the administrative council. Sukracarya 
was the minister of education. Baskala played an important part in the battle between Mahisasura 
and Indra. When soldiers were killed by thousands, Mahisasura sent lastly, Baskala and 
Durmukha. Baskala engaged himself in a combat with Devi who fought on the side of the 
Devas. Baskala became angry and aiming at the breast of Devi he gave a severe blow with his 
club. But Devi evaded him with her club and gave him a severe thrust with her trident at his 
breast and Baskala fell dead. (Agni Purana, Chapter 19; Devi Bhagavata, Skandha 5). 

BHADRAKALI 

Another form of Parvati. 

Lord Siva, on hearing about the self immolation if fire of his wife, Sati at the famous 
yajna conducted by Daksa rushed in all anger to the spot and beat the earth with his matted 
hair, and there ensued two forces called Virabhadra and Bhadrakali. This Bhadrakali was 
really Sati or Parvati in another form. 

There is a story in the Dasama Skandha of Bhagavata that Kamsa took away from the 
room in which Devaki had delivered Sri Krsna the child of Yasoda by whom Krsna had been 
replaced, and dashed the child against a rock, and that the child then escaped from his clutches 
and rose up to the sky. That child was Bhadrakali in another form. (Agni Purana, Chapter 12). 

Lahkalaksmi who was guarding the city of Lanka, was the first to prevent Hanuman 
from entering the city. Tamil Puranas aver that this Lahkalaksmi was an incarnation of 
Bhadrakali. Hanuman thrashed Lahkalaksmi with his left hand at which she vomitted blood 
and fell down unconscious. On regaining consciousness remembrance of the past occurred to 
her, and after thanking Hanuman, who restored her former form, she returned to Kailasa. She 
complained to Siva that she could not witness the Rama-Ravana war. Then Siva told her thus: 

"You go to the Dravida country and be put up in the 'Svayambhulihga' temple there. I 
shall be born there as Kampa, compose the Ramayana in Tamil and get conducted the dolls- 
play. Then you would be able to enjoy the story of Sri Rama, especially the Rama-Ravana 
war, both by hearing and seeing the same in better manner than by actually seeing the war. 

Bhadrakali acted according to this bidding of Siva. There lived a great scholar named 
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Sankaranarayana close to the temple. His wife was Cinkaravalli. Lord Siva, as decided upon 
previously was born as the son of Cinkaravalli, who had become a widow while she was 
worshipping 'Svayambhudeva' for the gift of a child. But, Cinkaravalli. Who feared scandal 
in her, a widow, becoming a mother, forsook the child in the temple precincts and left the 
place. One Ganesakaunta sighted the orphan child, and took it to Jayappavallan, the K aunt a 
chief. The Kaunta chief, who was without children brought up the orphan child's as though it 
had been his own child. Since the child was recover from the foot of the flagstaff it was 
named Kampa. Kampa, who was very intelligent even in his infancy, but lazy by nature 
turned out to be a great scholar and good poet in Tamil by the time he grew up to be a youth, 
and he became, consequently a prominent member in the 'poets' assembly' of King Cola. 
When to his name was added the plural suffix V as a token of great respect he came to be 
known as Kampar. 

Once King Cola asked Kampar and Ottakkutta another member of the poets' assembly 
to compose in Tamil poetry the story of Sri Rama. The King's direction was that. Ottakkutta 
should compose his poem up to the incident, Setubandhana (building a bridge in the sea up to 
Lanka) and Kampar should write the story of the war in his poem. Ottakkutta completed the 
task allotted to him within six months. But Kampar had not attempted to write even a single 
line. Having been informed about the matter the king ordered that the poem. Ramayana 
should be recited in the assembly the very next day itself. Kampar, who began writing his 
poem the same day with the object of completing it in itself fell asleep without writing anything 
at Kampar awoke early in the morning he saw a divine form disappearing from his room, and 
exclaimed, "Oh! mother! you have slipped away". To this the divine form replies, "Oh Kampar! 
I have finished writing". And, then the divine form vanished completely. 

When Kampar got completely out of sleep and looked about the found the Ramayana 
story fully written in verse on his desk. Kampar inferred that the poem was composed by 
Saradabhagavati, the presiding deity of learning and literature, and he was wonder-struck. He 
recited the poem in the royal assembly, and the king and others' too were wonder-struck. 
And, afterwards, according to the orders of the king the story of the war (Yuddhakanda 
Katha) began to be exhibited as dollsplay in the presence of the idol of the Devi in the temple. 
Thus, Siva incarnated himself as Kampar, recited the story of the Rama-Ravana war in the 
temple, and hearing it Bhadrakali danced. 

The above is the chief legend about Kampar. 

badraSrava 

A king whom the Puranas extol as having ruled Saurastra in Dvaparayuga. At the forest 
of Naimisa sage Suta told the following story to explain how Laksmi (goddess of wealth) took 
her abode in the houses of men. 

Bhadrasrava (Bhadrasravas), who was ruling Saurastra had seven sons and a daughter 
of his wife Suraticandrika. The daughter was named Syamabala. Once truthful-Syamabala 
was sitting under a green-wood tree with her playmates playing with diamonds and gold sand 
when the goddess of wealth disguised as an aged Brahmin woman went to the gates of the 
place and asked for permission to see the queen, Suraticandrika. The sentries pressed for 
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details about her and then she said this : "My name is Kamala. My husband is a man named 
Bhuvanasva and we live in Dvaraka. Your queen in her previous birth was Vaisya woman. 
One day she quarrelled with her husband and he beat her hard and then crying loudly she ran 
out of the house. I met her and when she told me her story I instructed her to observe a 
Punyavrata (Fasting to any particularity). She did it willingly and as a result she acquired 
great wealth and happiness. 

One day the husband and wife died. Yama, the king of Death, then sent his orderlies to 
bring before him that couple who had always quarrelled with each other while living. Bound 
by ropes the ghastly servants of Yama were about to drag them to their land when the angelic 
servants of Visnu with the insignia of 'Sarhkha-Cakra-Gada, on their lapels arrived there and 
those messengers of Laksmi headed by Svaprakasa cut off the ropes and carrying them in 
Rajahamsa chariot took them through noble paths to the land of Laksmi. They lived there 
happily for a period calculated at the rate of a thousand years one week of Punyavrata observed. 
In the end to complete the goodness remaining they were born as king and queen on earth 
with plenty of wealth and happiness. But they have now forgotten about the Punavrata and I 
have come here to remind them of it." 

The gate-keeper immediately went to her mistress and told her all that happened. But the 
queen, Suraticandrika got angry when she heard the story and ordered the old woman to be 
sent away from there with thrashes. The old woman ran away from the palace crying loudly 
and Syamabala on hearing the cry went and enquired about the incident. On hearing the story 
from the woman Syamabala got instructions regarding that Punyavrata from the old woman 
and started observing it. Within four weeks she got married and went to her husband's house. 
After Svamabala's departure from the place the wealth of the king began to wane and they 
became so poor that at the request of the queen the King Bhadrasrava went to his daughter to 
ask for help. The daughter gave his father a block of solid gold dropped in a paper. But on his 
return to the palace when the opened the bundle he found there a block of charcoal instead of 
gold. On seeing the mishap the king burst into a cry. 

Suraticandrika then went to her daughter and was well received and attended to. During 
her stay there the Punyavrata day of the month came and the daughter tried her best to make 
her mother also observe the same. But the poverty-stricken queen broke the fast without her 
daughter's knowledge by eating what remained in the dishes of the children. But the next 
month Syamabala compelled her mother to observe the fast strictly and so Suraticandrika 
took the Vrata successfully. A few days after that Suraticandrika returned home and to her 
amazement found everything in plenty there once more. (Chapter 11, Bhaga 2, Padma Purana). 

BHAIRAVA II 

A Parsada of £iva. 

Immediately after his birth, this terrible monster subdued all the Devas without getting 
the permission of Siva. Enraged at it, Siva turned him into a tree by a curse. But Siva was soon 
pacified and lifted the curse by declaring that those who offered puja to gods would get the 
full reward for their worship only if they offered puja to Bhairava also. 

Bhairava became a tree as soon as he was cursed. He became a tree because he subdued 
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the gods. Therefore, that tree came to be called "DAMANAKA" tree (Damana = Subdue). It 
has another name, "TATIRI" tree. Even now, pious people offer puja to this tree. (Agni Purana, 
Chapters 52-80). 

Once Brahma and Visnu became swollen with pride. In his haughty way, Brahma insulted 
Siva. Under the insult, Siva was infuriated and out of the fire of his fury was born Bhairava 
with his black form. (Liftga Purana 1.90). 

As soon as he was born, Bhairava rushed towards Brahma and pinched off his fifth head 
which had insulted Siva. By this, he incurred the sin of Brahmahatya. For the expiation of this 
sin, as ordered by Siva, Bhairava started on a journey to go a begging, with Brahma's severed 
head in his hand. Siva then created a woman named "Brahmahatya" and asked her to follow 
Bhairava. 

Although Bhairava visited many holy places, he was not able to liberate himself for the 
sin of Brahmahatya. At last, at the suggestion of Siva, he went to VaranasI and washed off his 
sin. Brahma's head which he carried, was also deposited there and the place became famous 
under the name of "Kapalamocana tirtha". (Siva Purana, Satarudra Samhita). 

In Kalika Purana there is an elaborate account of the family of Bhairava. According to 
this Purana, Vijaya, the reputed King of VaranasI was born in the family of Bhairava. Kalika 
Purana also says that Vijaya destroyed the Khandavi city and set up the Khandava forest in its 
place. 

According to Kalika Purana, Bhairava and Vetala were, in their previous births, two 
Sivaparsadas named Mahakala and Bhrngi. It was by the curse of Parvati that they were born 
as mortals in their next birth. (Kalika Purana 53). 

The Puranas mention eight Bhairavas called Asitamga, Rurr, Canda, Krodha, Unmatta, 
Kapali, Bhlsana and Samhara. 

Bhairava has a terrible shape. He wears the crescent moon and plaited hair on his head. 
His weapons are, sword, arrow, dagger, bow, trident, rope etc. At times he is dressed in elephant- 
skin. He has five faces. Serpents are his ornaments. (Agni Purana, Chapters 52-80). 

BHAGA 

One of the twelve Adityas born as sons of Kasyapa Prajapati by his wife, Aditi. Visnu, 
Sakra, Aryaman, Dhata, Tvasta, Pusa, Vivasvan, Savita, Mitra, Varuna, Arhsu and Bhaga — 
these are the Dvadasadityas, and they were Devas famous as Tusitas in the last Caksusaman- 
vantara. 

(1) Bhaga married Siddhi, and the couple begot three sons called Mahiman, Vibhuand 
Prabhu and three daughters called Suvrata, and Asis. 

(2) Bhaga participated in the birthday celebrations of Arjuna. 

(3) At the time of Khandavadaha (burning of the Khandava forest) Bhaga, as a supporter 
of Indra, who was fighting Arjuna and Sri Krsna, sprang upon the enemies with sword 
in hand. 

(4) Bhaga shines forth in Indra's assembly. 

(5) Bhaga was also present at the installation of Subrahmanya as commander of the fighting 

forces. 
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(6) After Devayuga (Deva age), the Devas asembled together and decided upon the share 
of Yajnas due to each of them, and in thus fixing shares they left out Rudra. Enraged 
at this neglect Rudra made a bow and fought against the Devas. During the fight 
Rudra, with the point of his bow, extracted the hands of Savita, the eyes of Bhaga and 
the teeth of Pus a. Ultimately the Devas satisfied and pleased. Rudra, who returned to 
Bhaga and others the eyes, etc., which had been extracted. 

BHAGIRATHA 

Many years had not lapsed after his coronation as king when, in the heart of Bhagiratha 
spiritual thoughts began to crop up. A great sage called Tritula was his guru. Once Bhagiratha 
asked the guru what w^s the means to get rid of worldly sorrows, and the guru replied as follows: 

The ego will be annihilated when the tendencies and carvings towards objects of the 
senses are absolutely suppressed and the whole and perfect truth is realised through knowledge, 
the practice of concentration etc. The ego will not disappear as long as one does not become 
one's real self by completely overcoming the sense of pride, shame etc., which form the outer 
case of worldly life. The egoless state is the ultimate achievement and most supreme state. 
Oh! Bhagiratha! If you would get rid of sentiments like pride, etc., give up all attachment to 
material objects, become fearless and gift away, with thoughts concentrated on the inner self, 
all your wealth to enemies, and then move among those enemies, without any sense of ego 
and pride about this material body, and take alms from them (enemies) and also give up, who 
am your preceptor in the matter of knowledge; then you will become the most sublime Brahma". 
This advice of the guru affected him so much that Bhagiratha, holding his duties firmly in 
mind, engaged himself in spiritual practices, and after spending some time thus he performed, 
according to rules, the Agnistoma Yajfia aimed at gifting away everything. All wealth like 
cows, land, horses, gold etc. were distributed in gifts to noble Brahmins and the poor folk 
according to their eligibility for the same. Within three days he had gifted away everything 
except the clothes he was wearing. And, then the invited his neighbouring enemy king and 
gave to him without the least hesitation, the kingdom which had been bereft of all wealth. The 
ministers and other citizens felt very sorry about the whole thing. But, Bhagiratha left the 
country at once for other places having with him only the clothes he was wearing. He spent 
his days in various places and forests where he was not known even by name. Ere long, 
Bhagiratha attained ultimate spiritual solace. And, then he accidentally came to his former 
kingdom, which was then being ruled by the enemy king. The ministers and other citizens to 
whose houses he went begging for alms recognised him, and with sorrow unbearable they 
appealed to him to accept the throne again and rule the country. Bhagiratha rejected their 
request, and, after staying there for some time, he started for other places. During this wandering 
of his he met his old preceptor, Tritula, and both of them, in company, toured for sometime 
cities and forests. They felt it very painful to keep on to their body like that. They thought like 
this : "Why should the body be kept like this. What if this material continues to exist or 
perishes? But let it (the body) continue as long as it exists without in any way being against 
the order of things and ethical practices". And,ln this frame of mind they traversed the forests. 
Now, the minister of a distant kingdom who was on the look out for a successor to the king 
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who had died heirless, persuaded Bhaglratha to accept the kingship of that country. The 
ministers of Bhagiratha's former kingdom also now requested him to resume his kingship, 
especially since its new ruler had already expired. Bhagiratha obliged them, and became 
once again king of his own country. (Jnanavasistham). 

Sagara, an old predecessor of Bhagiratha had two wives called Kesini and Sumati. Kesini 
had one son named Asamaftjas and Sumati 60,000 sons. Sagara once conducted and 
Asvamedha Yajna in the Indo Gangetic plane, when Indra stole away the sacrificial horse and 
kept it quite near to sage Kapila who was doing tapas in Patala. The 60,000 sons of Sagara set 
out in search of the horse and found it out in Patala. At the sight of the horse they shouted 
themselves hoarse. Enraged at this sage Kapila reduced those sons of Sagara to ashes in the 
fire which emanated from his eyes. 

After entrusting Asamanjas with the duty of performing the funeral rites of his 60,000 
sons Sagara expired. Asamanjas transferred that duty on to Arhsuman, and he to Bhagiratha. 
Bhagiratha did penance on the sea-shore concentrating his mind on Gahgadevi. The Devi 
appeared before Bhagiratha and asked him to choose what boon he would, and he requested 
the Devi to perform the funeral rites of 60,000 sons of Sagara remaining in the form of ashes 
in Patala. To this Gahgadevi replied that the earth will not be able to withstand the impact of 
her powerful flow, but she shall, if Siva permits, flow into his matted hair. And, Gahgadevi 
asked Bhagiratha to first get that permission. This did not dishearten Bhagiratha, who went to 
mount Kailasa to do penance so that Siva might grant him his prayer. He thus did penance for 
1000 years. Siva appeared to him and agreed to receive the rushing flow of Ganga water on 
his matted head. And, accordingly Siva stood in position to receive the rushing waters of 
Gahga, and Gahga flowed on to his head. Even the most powerful flow of Gahga water on his 
head did not cause Siva to move from his position even by a hair's breadth. This awakened 
the conceit in Gahgadevi, understanding which Siva contained her on his head. Without 
finding any outlet the waters of river Gahga flowed along the matted hairs of Siva for thousand 
years. So, Bhagiratha had once again to please Siva. Thus pleased agains Siva shook his 
matted head and one drop of water fell on the ground, and that is the river Ganges in North 
India. The Gahga flowed along plane ground to Patala and performed the funeral rites of 
Sagara's sons. (M.B. Vana Parva, Chapter 108; Valmiki Ramayana, Bals Kami a. Canto 42; 
Brahmanda Purana, Chapter 97; Bhagavata, Navama Skandha, Kampa Ramayana (Tamil), 
Yuddha Kanda; Padma Purana, Part 4, Chapter 21). 

BHAVABHUTI 

A Sanskrit poet who lived in the 7th century A.D. His important works are the three 
dramas, Malatimadhava, Mahaviracarita and Uttararamacarita. Bhavabhuti was a Brahmin of 
the Kasyapa Gotra. He was the son of one Nilakantha and one Jatukarni. He was a great 
devotee of Siva and he got his name Bhavabhuti later because of this. His original name was 
Nilakantha. Bhavabhuti was born in Padmapura in the state of Vidarbha. But Bhavabhuti 
spent most of his life in the palace of Yasodharma, King of Kannauj. 

Bhavabhiiti's first drama is believed to be Mahaviracarita. There are seven acts in this. The 
theme is based on the story of Sri Rama. But there are some variations from the original 
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Ramayana in this drama. Bhavabhuti states that even at the time of the svayamvara of Sita. 
Ravana was a suitor. There is an opinion among certain critics that Bhavbhuti did write only up 
to the 46th verse in the fourth act and the rest was written by another poet named Subrahmanya. 

Malatimadhava is a drama of ten acts. It is a love-story of Malatl and Madhava. Malati 
was the daughter of the minister of Ujjayini and Madhava was the son of the minister of 
Vidarbha. It was while Madhava was having his education in Ujjayini that he came to love 
Malatl. It was Kamandaki who was a classmate of both the ministers and who became a 
sannyasini later who pulls the strings of this love story. The King of Ujjayini wanted Malati to 
marry Nandana, a friend of his. But Malatl did not love him. Yet afraid of getting the displeasure 
of the king, Malati father decided to give her in marriage to Nandana. In despair Madhava 
was about to commit suicide when from the temple nearby Madhava heard an agonised 
weeping. He rushed to the site of the sound and found to his bewilderment the gruesome sight 
of Malati being dragged for sacrifice by a sorceress named Kapalakundala helped by her 
guru Aghoraghanta. Madhava killed Aghoraghanta and saved Malati. Disappointed 
Kapalakundala swore that she would seek revenge on Madhava and disappeared. Malati 
went back to her palace. At this time Madayantika, sister of Nandana and Makaranda, a friend 
of Madhava became lovers. Once Madayantika was attacked by a tiger in a Siva temple and 
Makaranda saved her from the wild beast, and they became lovers thereafter. The proposal to 
give Malti in marriage to Nandana was still pending then. The marriage day was fixed and a 
day before that by a clever ruse played by the keenwitted Kamandaki Malati and Madhava 
eloped together. Makaranda, friend of Madhava, was disguised and dressed in bridal robes 
and Nandana little suspecting the trick played on him married the substitute. Before they went 
to the bridal chamber for the night Nandana's sister came to see her new sister-in-law and 
moment she put he eyes eloped. Thus poor Nandana was left alone. 

Kapalakundala by her source separated Malati from Madhava but luckily Saudamini a 
disciple of Kamantaki saved her from Kapalakundala. Later Malati married Madhava with the 
permission of the king. This is the story of Malati-Madhava. 

Uttararamacarita is a play of seven acts. The theme is the story of Rama after his return 
to Ayodhya after the exile. It begins with the renouncement of Sita. 

All these three dramas used to be enacted during the festival of 'Kalapriyanatha' at Ujjayini. 
The predominant emotion in Mahaviracarita is 'Vira', in Malati-Madhava, 'Srngara' and in 
Uttararamacarita 'Karuna'. In expressing and elaborating the emotion of 'Karuna' Bhavabhuti 
excels Kalidasa. The one draw-back which keeps him second to Kalidasa is his lack of humour and 
with. The Sanskrit poet Dhanapala in his book' 'Thilakamanjari' speaks about Bhavabhuti thus : 
Spastabhavarasa citraih 
Padanyasaih pravarttitaV 
Natakesu natastriva 
Bharati Bhavbhutina// 

BHARATA 

Son of Dusyanta born of &akunatala. 

Descending in order from Visnu - Brahma-Atri-Candra-Budha-Pururavas-Ayus-Nahusa- 
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Yayati-Puru-Janamejaya-Pracinva-Pravira-Namasyu-Vitabhaya-Sundu-Bahuvidha-Samyati- 
Rahovadi-Raudrasva-Matinara-Santurodha-Dusyanta-Bharata. 

Dusyanta was once hunting in the forests when he hit a fawn with his arrow. The fawn 
fled to the Asrama of Kanva Muni and the king followed it. On reaching the Asrama grounds 
he saw Sakuntala watering the plants helped by her companions Anasuya and Priyarhvada. 
Dusyanta and Sakuntala fell in love with each other at first sight. Kanva was absent from the 
Asrama and they married according to the Gandharva rites and Sakuntala became pregnant 
soon. The king gave her his signet ring as a sign of faith and left for his palace. When Dusyanata 
left her Sakuntala fell into a deep reverie and she never knew about the arrival of the arrogant 
sage, Durvasas to the Asrama. Durvasas mistook her as disrespectful and cursed her saying 
that she would be forgotten by the man of whom she was thinking then. Sakuntala never 
knew about curse also. 

Kanva Muni when he returned to the Asrama and knew everything, sent Sakuntala to 
the palace of Dusyanta. But King Dusyanta never recognised her and when Sakuntala was 
returning deeply grieved Menaka her mother, took her and left her in the Asrama of Kasyapa. 
There Sakuntala delivered a son. The boy grew brave and fearless and he could subdue even 
the wildest of animals around there. KaSyapa, therefore, named him Sarvadamana. 

Once when Dusyanta was returning home after visiting Indra he saw Sakuntala, recognised 
her, and took her and the boy to his palace. This was the boy who later on became known as 
Bharata. 

Bharata was a partial incarnation of Mahavisnu. Even while he was young he became a 
ruler and conquering the world destroyed the wicked. Bharata had three wives. All the sons 
born to them were bad and so the mothers killed them all. Aggrieved over the loss of his sons 
he worshipped the Devas to get a son for him. At that time the great preceptor Brhaspati 
forcibly married Mamata the wife of his brother. Mamata was pregnant then and when she 
conceived from Brhaspati also she bore two children. On delivery she threw the child of 
Brahaspati in the forests and went away with the other son. 

The Devas took care of the discarded child and named him Bharadvaja and gave the 
child to Bharata. Bharata gave the boy the name Vitatha (Dirghatamas). Bharata ruled over 
his land for twenty seven thousand years and the land was, therefore, called Bharata. 

After ruling the land ideally he left for the forests entrusting the land to his son, Vitatha. 
(Navama Skandha, Bhagavata). 

Vitatha also was called Bharata and he had five sons : Suhotra, Suhota, Gaya, Garbha 
and Suketu. (Chapter 278, Agni Purana). 

BHARTRHARI 

A famous Sanskrit poet. 

He was the son of Vidyasagara, a great Brahmin scholar, who lived in Pataliputra. There 
is a legend about the birth of Bhartrhari in Uttara Bharata. 

Vidyasagara while young learnt the Vedas from his guru. But he was not satisfied with 
that study and wanted to learn more about all Sastras and so he started on a tour to find out a 
guru who would teach him all he wanted. On his way he met several great scholars but none 
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came up to his standard of a guru. One day tired after a long journey he reached a mountain 
valley. Washing his bands and feet in a nearby river and quenching his thirst he went and sat 
down under a banyan tree to rest. The cool breeze sent the tired Brahmin to sleep and he slept. 

A Brahmaraksasa who was living on the top of the banyan tree when it became midday 
descended from the tree to perform the sacred rites of the day and found a man lying asleep. 
By the sacred thread on his body the Brahmaraksasa surmised that the man was a Brahmin 
and woke him up. Waking up Vidyasagara found to his surprise the bearded Brahmaraksasa 
standing before him and after mutual enquiries Vidyasagara told him of his mission. The 
Brahmaraksasa told him thus: "Boy, let your name Vidyasagara (ocean of learning) be true in 
your life. I am acquainted with many Sastras and I shall teach you everything I know. But 
there are certain conditions for the same which you have to observe. You must live with me 
for six months and should fast during that period behaving yourself as one under a vow. I 
shall, however, teach you a Mantra which would help you to remain unaffected by hunger, 
thirst or sleep. If you are prepared to accept these terms and become my disciple I shall 
quench you thirst for knowledge. Vidyasagara willingly agreed to his terms and became his 
student. 

Both of them then climbed on the banyan trace and the Brahmaraksasa sat in his usual 
place on a branch on the tree and Vidyasagara on a branch just below it. The instructions 
started and continued for six months. Vidyasagara never felt thirst or hunger during that 
period. When the teaching was complete the Brahmaraksasa bade farewell to his disciple and 
departed leaving his body behind. 

Vidyasagara then got down from the tree and performed the obsequies of his guru. 
Vidyasagara while he was learning used to note down the instructions of the guru on the 
leaves of the banyan tree. It had come to a huge bundle on completion. Taking the bundle 
alongwith him Vidyasagara left for his country. By the time he left the forest area the power of 
the mantra faded and Vidyasagara began to feel the pangs of hunger and thirst. By dusk he 
reached Kalihga and there he came to the door of a dancing girl named Mandakini. The door 
was locked as the owner was away in a Siva temple nearby. Exhausted by the journey, hungry 
and thirsty, Vidyasagara lay down on the doorstep and soon fell asleep with the leaf-bundle as 
a pillow. Mandakini when she returned from the temple at about ten at night saw a Brahmin 
sleeping on the doorstep, tired and exhausted. She soon asked her servants to get him inside 
and sent for a doctor. By the clever treatment of the doctor and the expert nursing of Mandakani, 
Vidyasagara survived. When he was fit for travel he started to go but Mandakini objected and 
requested him to marry her. Vidyasagara did not agree to it and she took him to the king and 
told him all that had happened. Finding Vidyasagara to be one with great erudition and good 
manners he decided that Vidyasagara should marry his daughter (a Ksatriya), daughter of his 
minister (a Brahmin), daughter of Kulapati (a vaisya), and also Mandakani (a Sudra). There 
was an injunction- in those days that a Brahmin should marry a Sudra only after having married 
from all the higher castes. The decision of the King surmounted this difficulty of Vidyasagara 
to marry the Sudra girl, Mandakini. Marriages were all conducted in order. The King's daughter 
bore the name Kalavati, the minister's Malati and Kulapati's Sumahgali. Each delivered a son. 
The Brahmin boy was named Vararuci, the Ksatriya boy, Vikramaditya, the Vaisya boy, Bhatti 
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and the Sudra boy, Bhartrhari. 

When the King of Kalinga became old he gave the kingdom to Vidyasagara and when 
Vidyasagara died all other sons made Bhartrhari the King. Bhartrhari gave his father on his 
death-bed a promise that he would see that no sons were born to him. So though Bhartrhari 
married three wives he was careful enough not to produce any children by them. 

Bhartrhari was living happily with his wife when one day a Yogi of divine disposition 
came to his house and giving him a ripe mango said : "If you eat this mango you will never 
become old. It is because you who are perfect in education and fortune should live long for 
the benefit of the people that I am giving you this." So saying he gave the mango and left the 
place. When the Sannyasi left him Bhartrhari thought thus : "After some years my life would 
become old and die. What is the use of my remaining alive after she is gone. So this mango 
should be given to her. Let her live long." He, therefore, gave the mango to his wife exmplaining 
to her the greatness of the fruit. That wife whom poor Bhartrhari accepted to be very loving 
and chaste had a love. He was none other than the horsegroom of her husband and that 
prostitute thought thus : "Of what use is my life when my lover is dead. Let him live for ever". 
So thinking she sent for her lover and giving him the mango explained to him the greatness of 
the thing. But the horse-groom was well devoted to his wife and desiring that his wife should 
remain young always he gave it to her. The goom's wife was a servant-maid of the palace and 
it was at the time of her departure form the palace after her day's work that she was given the 
mango by the horse-groom and so she carried it home in her hand. Baratrhari who was 
returning from somewhere to the palace saw the woman carrying the mango and questioned 
her and knew how she got it. On coming to the palace he sent for the horse-groom and though 
at first the horse-groom tried to shield the queen, he was compelled to tell the truth in the end. 
The truth pained him much "Phew! It was this wretched and unfaithful woman whom I was 
believing to be very chaste and loving. Woman can never be believed. Look , she has fallen 
in love with an ugly looking servant of mine and unless he was her lover she would not have 
given this mango to him. It is better that this matter is not pursued any further now. We will 
decide about the future course of action later". Thinking thus, he sent away the horse-groom 
and went to his bed-chamber and lay there immersed in thoughts. The horse-groom immediately 
informed the queen of everything that took place and the queen felt sorry that her secret had 
come to light. She knew that besides the punishment that her lover would get her name would 
also be blackened and so decided to kill her husband before the affair became public. At once 
she made an ottata (flat bread made of wheat or rice) with poison in it and bringing it to the 
bed-room told her husband thus with much pretended affection. "It will take some time for 
your lunch to be ready. Let not you lied with an empty stomach. Eat this now". So saying she 
placed the bread in the hands of Bhartrhari and left the room. 

Bhartrhari suspected foul play and mused. "This bread has been prepared by her with 
poison to kill me. It is better to give up living with her. There is no doubt about it. Of the four 
Asramas the fourth, Sannyasi, is the best. It is pleasant and sorrowless. Therefore gradually 
that Asia ma should be accepted". Thinking thus, he came out his room with the bread and 
placed it hidden somewhere in the lower end of the roof of the house remarking "Ottappam 
Vitteccutum" (The ottata will burn the house). Then taking an earthern bowl for begging he 
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left the house unnoticed by any. The moment Bhartrhari left the house the house caught fire 
and everything in it was burnt to ashes. 

Bhartrhari renouncing all and changing himself into the robes of a Sannyasi went about 
living by begging. After sometime he decided that he would never beg but would eat only 
that which others gave him voluntarily. He had by that time reached a big temple in south 
India where in one of the entrances to the temple, the east one, was sitting the famous Sannyasi 
Pattanatt Pillayar. Bhartrhari, therefore, went and sat at the western entrance with his bowl 
before him. Whatever food fell into the bowl was eaten by him. Sometimes for days together 
he went without food. But he never was sick or felt weak. 

One day a beggar went to the eastern gate and asked Pattanatt Pillayar for alms. Pillayar 
said, "I am also a beggar like you. I have nothing in my hand to give you. But there is man 
sitting in the western gate. He is a rich man and he may give you something". The beggar 
went to Bhartahari and asked for alms. Bhartrhari also expressed his helplessness in the matter. 
But then the beggar said "The man sitting at the opposite entrance told me that you were a rich 
man". Bhartrhari smiled. He knew then why Pattanatt Pillayar said so. A man who has 
renounced everything need not keep even a bowl to beg. The bowl was a luxry and a sign of 
wealth. Bhartrhari threw away the bowl and remained at the temple entrance till the end of his 
life. It was while sitting there that he wrote his famous poems. 

His wellknown works are : (1) The Niti Sataka (2) The Srngara Sataka (3) The Vairagya 
Sataka and (4) The Subhasitas. 

THE BHAGAVATA-PURANA 

The Puranas have been called "the scriptures of the common man" and rightly so because 
they are available to even to the "religiously disfranchised people." In what way do the Puranas 
serve as the scriptures of the common man? This question is prompted by the fact that 
traditionally the Puranas are expected to deal with five topics the creation of the world, its 
successive reproduction, the genealogies of patriarchs and king, the epochs of Manu, and the 
history of royal dynasties. Does the discussion of these five topics in anyway help the common 
man to attain moksa, and thus entitle the Puranas to be called the scriptures of the common 
man? The Brahma-purana seems to answer this question in the negative as it excludes the 
puranas from moksa-Sastra. The Rsis requesting Suta to narrate to them the story of the origin 
of the universe tell him that he is all-knowing in the field of the Puranas and of moksa sastra. 

We can answer the question we have raised only studying the Puranas individually. Our 
study could have two stage : first we could see what each Purana claims to be; second, we 
could then, by a carefully analysis of its content, evaluate it claim. In this paper we are trying 
to see what the Bhagavata-purana which has "exercised a more direct and powerful influence 
upon the opinion and feelings of the people than any other of the Puranas" claims for itself. 
We shall evaluate its claim in subsequent studies. 

THE MANGALACAR>IA 

A careful study of the opening verses of the BhP gives us some very encouraging 
indications. The BhP begins declaring its subejet: "dhrmah satim." How are we to understand 
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the word "sat"? Will it suffice to translate it as "good man" as different from the "bad man" or 
must we understand it to mean as "saint"? We can best answer this question by standing how 
sat is used in the BhP. I shall examine some of the pertinent incidences only. 

Kasyapa consoles his grief-stricken wife. Diti, by assuring her that one of her grandsons 
will be esteemed by the saf Maitreya tells Vidura the story of Dhruva a story dear to the saf. 
Ajamila regrets the fact that he has abandoned his lawful wife, and kept a concubine instead. 
He realises that his behaviour is censured by the sat. Uddhava inquires from Krsna about that 
bhakti which is cherished by the sat. Thus we see that the sat is a sort of a "measuring-rod" a 
"point of reference" for human values. Why is this so? 

The saf is a veritable mine to virtues. Seeing all in himself he goes beyond the thought of 
mine and not mine. Hence, he is free from all envy. Nay, he has forbearance, compassion, 
friendliness, and evenmindedness towards all. He is thus fit to be the stable abode of dharma. 
The saf, thus, appears to be what we call the perfect man. 

The saf is a bhakta, and it is suggested that he alone can have the highest bhakti, though 
not without difficulty. He is a follower of Krsna enjoying the contemplation of his feet. In 
fact, that is his only duty. He is happy in God's service, seeking him alone. He is so close to 
Krsna that he is considered to be the body (tanu) of Krsna. It is even hinted that the life- 
account of the saf is equal to the life-account to the avatara : the sages of Naimisaranya 
wanting to know about the subduing of Kali by Pariksit, request Suta to tell them about it 
provided it is linked with the story of Krsna or of the saf. On the other hand, Krsna is the 
friend, the beloved, the goal, the Lord, the protector of the saf. 

The company of the saf is enjoyed upon the wise man, for it leads to detachment. The saf 
teaches the highest goal. In the company of the saf one gets the opportunity to hear the stories 
of the Lord. Just as young men love to hear about women, so too the saf, almost instinctively, 
longs to hear the story of Krsna. The saf is a powerful person — a person who even brings 
holines to the place of pilgrimage. 

From the above analysis, we can safely conclude that least in some cases, the word sat 
should be translated not merely as "good man" but as "sait." Hence, when the BhP undertakes 
to expound the "dharmah paramah satam," we can rightly claim that it proposes to explain the 
way of the saints. This is indirectly indicated by Sridhara in his comment on this verse, for he 
understands saf as one who has compassion on others. According to the BhP, this is one of the 
most marked characteristics of a saint. Further, to translate "dharmah paramah satam" as the 
"highest duty of good man" would be redundant, as one would normally not speak of the 
duty of bad man. Thus, we can say that the BhP aims at explaining the way which leads to 
sanctity. 

The exposition of the science of the saints has a definite purpose. It is meant to lead man 
to the attainment of God. Later on, we are given to understand that the highest dharma is that 
which leads to selfless and steadfast love for the Lord. Thus, the BhP intends to lead man to 
the highest love for God, a love which involves the whole man, and demands a total 
transformation. Hence, not everyone can undertake the journey that leads to this goal, but 
only one who is prepared to pay the cost. The disciple is expected to attentive, eager to learn 
and pious, for, as Sridhara makes it very clear, without a pious life one does not experience 
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the desire to learn. 

From all what has been said above, we may conclude that the Mangalacarana of the BhP 
indicates the sciences of the saints as its subject (visaya), the attainment of God as its goal 
(prayojana), the devout man as the qualified person (adhikari), and attentive listening as the 
means (sadhana). In other words, the BhP presents itself as a guide to those who are intent on 
achieving perfection and holiness. 

Animisa-ksetra 

The author of the Bhagavae-gita makes it clear at the very start that his teaching has a 
more universal significance than the Mahabharata War. The instruction that Krsna gives to 
Arjuna is meant not merely to help him solve the dilemma he experiences as the fratricidal 
war is about to commence (kurukstra), but also, and much more so, to reveal to all men their 
real dharma (dharma-Ksetra). The long tradition that the BhP embodies is very much inspired 
by the teaching of the Bhagavad-gita, but the final redactor of the BhP seems to have, at least 
for once, imitated even its literary style. 

"naimise'nimisaksetre" will strike even the most casual reader as reminiscent of 
"dharmaksetre kuruksetre." Sridhara reads naimiie, and explains it as the place of penance 
where the wheel of this world is overcome. He is also aware of the other reading naimise. The 
critical edition of the Mahabharata adopts the seconds reading, though it indicates some MSS 
that have the first. I am incined to read naimise as the next word reads a-nimisa. We thus have 
not only an alliteration but also an antonym. 

Naimisaranya is the world of those who wink; of those whose existence is momentary 
(nimisa). It is sacred to A-nimisa, to Him who does not wink, whose existence is a momentary, 
i.e. to the eternal Lord. There is thus a subtle hint that the BhP — narrated to the sages assembled 
at Naimisaranya — is for all men (naimisa), all times. It is the instruction given to those who 
are eager to reach the abode of A-nimisa, of Him whose praise is sung in the heavens, an 
instruction given by a guide appointed by the Lord Himself. 

At the Feet of Suta 

The Naimisaranyan-setting and the introductory dialogue between Suta and the sages 
assembled there is not peculiar to the BhP. We have it in the Mahabharata and is several other 
Puranas. But there is one great difference: nowhere is the initial request reported at so great a 
length and that too with such solemnity as in the BhP; the Brahmavaivartapurana seems to be 
the only exceptions. Since the rest the BhP reprots the answer of Suta to this initial request, we 
can best understand the character of the former by carefully analysing the latter. 

The Rsis of Naimisaranya begin by praising the extensive learning of Suta: 

O sinless Suta, you have studied and even expounded all the Puranas, together with the 
Itihasa, and also the Dharmasastras, which blessed Badarayana — the greatest Vedic scholar, 
and other sages have understood this world and what is beyond it, know. 

The Rsis enumerate only the Smrti-texts, and the BhP clearly states that Suta had not 
studied the Sruti, but the knows not merely from hearsay, but by experience, all that even the 
greatest Vedic Scholar— Vyasa himself— knows. They also remind him that it is because his 
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teacher was moved by his love that he disclosed to him his cherished secret. They, thus, not 
only compliment him, but also gently plead that he too take them in his confidence. 

Next, they state the pitiable situation of man and consequently the need he has of being 
guided: 

O gentle one, in this Kali-yuga, men are usually short-lived. They are lethargic and dull- 
witted, not favoured by fortune and troubled by many things. There are so many branches 
of learning; they make many demands; they can be mastered only gradually. 
On the one hand, man's life is short, his intellect dulled by the cares of the this life; on the 
other, the sacred texts are bulky and lay down many duties. Hence man needs a teacher who 
will not only encourage him but the essentials. The Rsis feel that Suta has the necessary 
discernment (manisa) to extract for them the very essence (sara) of sacred Scripture. 

The Rsis believe that for a man who desires to break through the claim of death and 
rebirth, the best course of action is to invoke the name of the Lord, the Lord whose avatara is 
meant for the spiritual welfare of man. They also know that Suta can help them grow in love 
for the Lord, for he knows the very heart of Krsna, his innermost desires. 

It is not without reason that the Rsis praise the learning, discernment and devotion of 
Suta. True, nowhere in the BhP do they address him as guru, but their initial request insistently 
repeated five times in the very first chapter of the BhP, make it more than they accept him as 
their spiritual guide. They also try to assure him to of their worthiness to be accepted as his 
disciples: twice they make a profession of faith; they suggest their love for him, and they are 
eager to learn, and they feel they can never learn enough; they are intents on moksa and 
hence wish to learn from him that which is most beneficial to man. Further, they consider their 
meeting him not just a matter of chance, but a divinely ordained event, and they even seem to 
suggest that in the absence of Krsna he alone can teach the dharma. 

From the above analysis, it is evident that from the very start the BhP makes it clear that 
it contains the instruction given by a competent guide to some worthy disciples who are eager 
to attain moksa. The meeting of the teacher and the pupil is not accidental but the result of the 
grace of the Guru who calls all men to Himself. 

The Doubt of Vyasa 

According to the Indian tradition, the sage Vyasa was the compiler of all the Vedas, and 
the composer the Mahabharata and many other works. The BhP repeats this tradition, but 
goes on to inform us that the glorious sage was resteless in spite of all his achievements. He 
wonders why this is so, and feels that perhaps he has not sufficiently exponded the bhagavata- 
dharma that is dear to the parama-Hamsas. Narada who comes to comfort him, confirms this, 
and instructs him to narrate try story of Krsna. Vyasa does so, and the outcome is the BhP in 
which the immaculate and only knowledge, the knowledge of the paramahamsas is set forth. 

The BhP explains what is understands by a paramahamsa. It is the last stage (antya) of 
man's spirtual pilgrimage; and it is governed by two laws: non-violence (a-himsa) and control 
of the senses (upasama); only one who is prepared to put aside all attachment, is steady in his 
resolve (dhira) and devoted (anurakta) is fit to enter this way of life. This explanation is 
further amplified in another, text describing Rsabha, the son of Nabhi. We are told that a 
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paramahamsa is even-minded (samadri), practising ceaseless meditation, so as to give the 
impression that he is lifeless or an idiot 

Besides the above-mentioned qualities, the paramahamsa is pure in heart, celibate, free 
from envy, and the friend of all. It is not without reason that in the Satya-yuga all men are 
called hamsa. It is an age when dharma is fully practised by all men. Hence, we may not be 
wrong if we say that the paramahamsa is one who lived dharma in its fulness. 

The paramahamsa-stage seems to be identical with the fourth asrama i.e. sannyasa. 
Brahma, the creator, is said to have created four types of sannyasis, and the hamsas are one of 
these four. However, we cannot be too sure of this identification for though in one text 
"paramahamsa" is compounded with "parivrajaka", in another the hamsa is qualified as 
aranyavasa, i.e., the forest dweller, and this is the third asrama. 

One cannot be a paramahamsa without a deep love for God. On the other hand, the 
paramahamsa-dharma, deepened by intense spiritual effort, can alone help man to attain the 
Lord. The paramahamsa longs to hear the stories of the Lord, and finds joy in narrating them. 
His mind is fixed on the lotus-feets of the Lord. The paramahamsa, thus, has all the characteristics 
of a bhakta. 

The paramahamsa is dear to Krsna, the purpose of whose avataras is to teach 
paramahamsa the way to bhakti. The Lord alone can give to the paramahamsa that which he 
is searching for. He reveals the dharma of the paramahamsa. The Lord is the beloved of the 
paramahamsas, their supreme teacher, and their final goal. 

From all this it seems to us that the BhP uses "sat" and "paramahamsa" to mean the same 
reality. Hence, we may not be wrong in concluding that the paramahamsa-jnana is the same 
as "dharmah paramah satam" and the BhP could rightly be called the Paramahamsa-Samhita. 

The Samadhi-bhasa of Vyasa 

To understand the full significance of a book, we need to know not only the goal the 
author had in view, but also his mental attitude to the whole problem. One can discuss a 
problem in an academic way, with cold logic, or one can approach it with personal 
involvement. The outcome of the two approaches is bound to be different. So too, to appreciate 
the BhP fully, we will do well to see the atmosphere in which it was written. Who is Vyasa? 
How does he set about composing it? 

Vyasa is a great sage, nay, a part manifestation of the Lord. He knows drama well, and 
has fulfilled all its injunctions. Being well-versed in the higher and lower type of knwledge he 
is a man of unfailing vision. Like the sat-purusa and the paramahamsa, he is man of compassion. 
It is precisely out of compassion that he composed the Mahabharata. 

Narada not only enjoys Vyasa to sing the glory of the Lord, but also teaches him the BhP 
to enable him to do so, while Vyasa listens to him in a very prayerful spirit. After Narada 
leaves, Vyasa continues his meditation, trying to interiors the lesson he has learnt. It is during 
this meditation, his mind purified by love, that he has vision of the Lord and of his glory. The 
BhP is the fruit of this vision. It is the prayer of a saint "spoken aloud." It is, as Vallabha 
beautifully puts it, the samadhi-bhasa of Vyasa. It is only the selfless, the saint, who lives fully 
immersed in the Lord, that can see the mystery of his beloved in such a way as to narrate it 
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with unction, so that is becomes a moving force, a remedy for evil, and a source of bhakti. 
The highest dharma of the saints is that which leads to selfless bhakti. The BhP presents itself 
as the best means to fulfil this dharam. 

The Tenth Laksana of the Bhagavata-purana 

We have noted the traditional defintion of the Puranas as pancalaksana. The BhP, however 
characterises itself as dasalaksana. The ten topics are not just juxtaposed, but held together by 
a common orientation, i.e., the first nine are meant to elucidate the tenth. To understand this 
unity and the nature of the orientation of the first nine to the last laksanas we need to see what 
the first nine laksanas are. 

The BhP speaks of the gross creation as manifestation of the primeval purusa, while the 
maintenance of the cosmic order is seen as the victory of Visnu, a manifestation of his power. 
Pasana — the fourth laksanas — is explained to be the grace of the Lord, while the life-accounts 
of the different avataras an of holy men form the katha — the seventh laksanas. From all this, 
it appears, that the tenth laksanas-asraya is to be understood in the bhakti. All the first nine 
topics are meant to reveal the glory of the Lord, and his grace to his bhaktas, and thus lead the 
sadhaka to love him. 

An Instruction of Siddhi 

On being asked by the sages of Naimisaranya to teach them that which is most beneficial 
to man. Suta proposes to expound to them the BhP which he had overheard as Suka was 
narrating it to King Pariksit. Naturally the sages are curious to know Suka and Pariksit happen 
to meet. 

Pariksit is not merely a king, but also a royal sage, He is a great devotee of Krsna, nay, 
one of the greatest. He is a great-souled person. At his birth, the Brahmins foretell that he will 
be a great man, adorned with all the virtues: he will equal the great spiritual giants who have 
gone before him. Alaready in his childhood, he shows signs of his future greatness. 

One day, when on a hunt, tormented by extreme thirst, in a moment of weakness, he 
insults an ascetic: he throws a dead snake across the neck of the man who apparently refused 
him hospitality. The saintly man does not take offence at the behaviour of the king, but his 
youthful son cannot condone the insult offered to his father; he curses Pariksit. The king is 
doomed to die by being bitten by Taksaka, the King of the Nagas. 

Pariksit, realising his fault, accepts the punishment meted out to him. The prepare himself 
for death, he betakes himself to the bank of the sacred river Gariga, resolved to fast unto 
death. If the birth of a saint is considered to be a great event, his death is greater still. Saints 
and sages come to keep Pariksit company in his last moments. A man facing imminent death 
cannot but ask himself the question as to what he should do in such a situation; and since a 
man dies the way he lives, this question naturally evokes the other question: How should a 
man live? These are precisely the two questions that Pariksit puts to his distinguished visitors. 
However, before the sages can answer, there appears on the scene another figure: Suka, the 
son of Vyasa. 

Suka is a great ascetic, nay, the supreme teacher of ascetic, the most learned among 
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Vedic scholars, the best among the sages, and fully dedicated to Krsna. Hence, it is but 
natural that when he arrives on the scene, he outshines the others, just as the moon 
outshines the other planets and the stars. The others ungrudgingly concede this, and rise 
to welcome him. 

Pariksit repeats the two questions he had earlier put to the sages. This time, however, the 
formulation is more terse and pregnant: 

Therefore, I ask you, the greatest teacher of ascetics, about the highest realisation (sam- 

Sidhi). What is the duty of man in this world, particularly at the moment of death? 

Pariksit is interested in the nature of realisation (samsiddhi). He puts the question to one 
who has himself reached samsiddhi, has attained realisation (samsiddha). Suka tells Pariksit 
that man should fully seek Hari, and he feels that he can best help Pariksit by reciting the BhP 
which he himself leant from his father, Vyasa, in spite of the fact that he had fully transcended 
all the appeal of this world. 

Conclusion 

In the BhP, Vyasa shares with us his prayer-experience, the BhP being his samadhi- 
bhasa. His son, Suka, though beyond the appear of all early reality, is charmed by it, and 
learns it from his father. He, in turn, narrates it to Pariksit who is eager to learn about siddhi. 
Suta, who overhears Suka, repeats it to the sages of Naimisaranya who desire to attain moksa 
and request him to teach them that which is most beneficial for man. Suta, however is only 
mediating the action of God, the highest Guru who calls all mortals unto Himself. Thus, the 
BhP claims to give us the "paramah dharmah satam" which is also the paramahamsa-jnana. 
which can lead us to God who is the asraya of all. In short, the BhP presents itself to the 
sadhaka as a sure guide to perfection. 

BHAKTI 

The root bhaj is already found in the Rg-veda. We find it used not only as a finite verb, but 
also as a participle (bhakta), and as a noun (bhakti) too, though this last form occurs only 
once. From the context, it seems that the root bhaj was used to convey the idea of sharing and 
enjoying, but merely in the "physical" or "external" sense, i.e., the object shared or enjoyed 
was something material, e.g. grass, cattle, riches, or some disposition, e.g., glory, sinlessness, 
strength. The person as such was not the object of the root bhaj in its finite or derivative 
forms. The Rgvedic meaning is found also in the Afnarva-veda-use of this root, and is retained 
in the Brahmanas. 

However, slowly the root bhaj is used to convey an internal sharing, an emotional 
c ommunication, i.e., the object of sharing is no longer something material or something 
I elonging to the person, but the person himself. "Bhakti" no longer connotes a person-to- 
tuing relation, but a person-to-person relation. This new understanding of the word is possibly 
found for the first time in the Svetasvatara-Upanisad. From this instance, as well as from its 
use in the Maitri-upanisad, it seems that "bhakti" connotes the attitude of a son towards his 
father, of a student towards his teacher, just as it indicates the attitude of a devotee towards his 
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God. The sacred doctrine may be imparted to a son or to a pupil, as well as to one who has 
bhakti i.e., the one who has the disposition of a son or a pupil? It is from the Svetaivatara- 
upanisad — "the Upanishad which of all the Upanishads stands nearest to the Gita — that the 
Bhagavad-gita borrows it and further develops it. 

-BHAKTI" IN THE GlTA 

In the Gita, "bhakti" indicates an attitude full of love for God, arising from the awareness 
that he alone is source of all, and consequently, it involves the total surrender of man who 
lives for God alone. This love is so powerful that it fills the devotee's mind with a constant 
remembrance of his beloved Lord. But bhakti is not a one-way traffic. The bhakta is God's 
companion and though as such, God has no favourites, yet he has a very special relation to 
His bhakta. Just as God is dear to the bhakta, so too is the bhakta dear to God. Because of this 
love, God accepts from the bhakta whatever he may offer, however small an insignificant it 
may be. Since between lovers there are no secrets, the bhakta enters the mystery of God; he 
knows God as a friend knows a friend. 

"BHAKTI" IN THE BHAGAVATA-PURANA 

The BhP basically accepts from the Gita this rich and profound understanding of bhakti 
and reiterates it more forcefully. Bhakti, being a disposition of love, seeks not its own, but the 
good pleasure of the beloved. The bhakta surrenders himself totally to the Lord. He lives only 
for Him, as Krsna teaches Uddhava to do. 

O sinless one, since you are loved (by me) I explained to you in days gone by the way 
of devotion. I shall once again show you how you can foster devotion to me. Have faith 
in my life-giving story and constantly proclaim it. Be steadfast in worshipping me. Sings 
about me songs of praise. Serve me with respect and bow to me all your limbs. Be very 
eager to serve my devotees and see me in all creatures. Let all your limbs be engaged in 
doing my bidding, and let your speech spend itself in singing my goodness. Focus your 
mind totally on me, free yourself from all selfish desire. For my sake, put aside all 
sensual pleasure and (earthly) happiness. Let your offerings, alms-giving, sacrifices, 
prayers, vows and penance be for my sake. Those men who having surrendered 
themselves (to me) follow this way of life, experience devotion for me, and there is 
nothing else they need to attain. 

This is the bhakti-yoga thought by Krsna; and the man who follows this way finds his 
fulfillment in the Lord. 

As in the Gita, so too in the BhP, bhakti is conceived as a reciprocal relation between 
God and the bhakta. The bhakta is very clear to God. The relation of God and the bhakta is 
marked with so great a familiarity that God reveals Himself to His devotee whenever. He is 
called; He is, so to say, at the beck and call of His bhakta. He is, if one may speak of God that 
way, not free but dependent on his devotee, by whom He is overpowered, just as a man is 
won over by a charming wife. This intimacy of the bhakta and his Lord could not be more 
forcefully stated than in this declaration of Visnu himself. 

Saintly people are like a heart to me, and I am the heart of such people. Apart from me, 
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they know nothing else, and I too know nothing but them. 

This may sound a bit hyperbolic, but it brings out very clearly what the BhP has to say 
about devotion to God. The intimacy between God and the bhakta involves a deep 
communion, so deep that the bhakta experiences a certain "oneness" with his beloved, an 
identity with the Lord. 

Emotional Bhakti 

The bhakti spoken of by the BhP is not just a disposition of the spirit of man; though it is 
primarily that, it is not exclusively so. The deep love which the bhakta has for the Lord floods 
his whole being — body and soul. His total personality vibrates with the rhythm of love. Narada, 
describing his experience, tells Vyasa: 

With a mind overcome by tender emotion, with eyes filled with tears of longing, I 
meditated upon the lotus-feet of the Lord. Slowly He appeared in my heart. Due to this 
vision 1 felt extremely happy; the love in my heart revealed itself in horripilation. I was 
so flooded with joy that I lost sight of Him and forgot myself. 

Thus, deep bhakti leads man to ecstasy— an experience in which he is so totally immersed 
that he forgets everything else; he is transported into the abode of the Lord, away from the 
world of men; so overwhelmed by the experience that he cannot speak. If the body has to 
reflect the movement of the soul, if it has to share in that experience then it needs to be tuned 
to it. This is the function of penance (tapas). Tapas brings about a harmony in man, making 
him a unified whole. This explains why, contrary to the expectation of some, Brahma, after 
his austere penance, is so visibly moved by the vision of Visnu that his heart is filled with joy, 
he experiences horrplilation, his eyes are flooded with tears. Krsna even seems to indicate 
that this emotional experience is an essential constitutent of bhakti: 

How can the mind be purified without devotion, accompanied by horripilation, by the 
melting of the heart, by tears of joy? He who has devotion to me speaks with a choked 
voice; his heart melts; sometimes he laughs and sometime he cries; without any human 
respect he sings and dances with abandon. Such a devotee purifies the world. 
If the presence of the beloved fills the lover with joy, then his absence equally fills him 
with sorrow. He feels a sort of emptiness. The BhP describes most poignantly the pangs of 
separation in connection with the gopis, when during the rasalila they sight of Krsna. Just as 
man is body and soul, so too, he is part of this universe. The mute creation shares in his 
sentiments of joy and sorrow. Man's experience of the presence or absence of the Lord affects 
his experience of the world in which he lives. He finds it a place of joy or sorrow accordingly. 
Kunti faced with impending departure of Krsna, tells him: 

What will happen to us, the Panda vas and the Yadavas, when you will be away. We will 
continue to exist only in name and form, but without real life, just like a corpse with all 
senses intact but without the life giving soul. Then, O Krsna, this earth will no longer be 
so bright as it is now, adorned as it is with your foot-prints which are clearly recognisable 
by their specific marks. 

For a great bhakta like Yudhisthira even a short absence of the Lord makes the world 
unbearable. 
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Bhakti as Service of the Lord 

If bhakti makes itself felt in the whole in the whole of man, then man is also called 
actively to use his total being to express his love for the Lord. The reader will excuse a 
lengthy quotation; but I feel justified in making it, for it expresses the above idea more 
graphically than my words can do. Suka, describing Ambarisa, a great devotee, says: 

He had a great devotion to Vasudeva, and sincere affection for His holy devotees, and 
hence the considered all this as good as a stone. He fixed his mind on the lotus-feet to 
Krsna; with his tongue always proclaimed the goodness of Vaikuntha; his hands he 
cleaned the temple of the Lord, and did other humble tasks; with his ears he heard the 
wonderful story of Acyuta; with his eyes he saw the sanctuaries that housed the images 
of Mukunda; his touch was consecrated by coming into contact with the body of the 
servants of the Lord; his sense of smell (was purified) by the odour of the sacred Tulasi, 
made fragrant by the touch of His feet; he went on foot to the different places sacred to 
Hari; he bowed his head at the feet of Hrsikesa. He did all this not with any ulterior 
motive to be realised through this service, but willing so that he may find joy in the 
company of the Lord of great renown. 

This idea of serving the Lord with one's whole self finds its systematic formulation in the 
presentation of bhakti as having six limbs (sad-anga), as Prahlada proclaims: 

O most worshipful one, how can man obtain devotion to You, the one goal of the highest 
ascetics, without performing this sixfold services: saluting You, praising You, worshipping 
You (pu/a), doing his duty (for you), meditating on Your feet, listening to Your story. 
Earlier, the same Prahlada in reply to his father's question had declared bhakti to be 
ninefold (nava-dha): 

To receive instruction about, to speak about, and to think about Visnu, to serve His feet, 
to worship Him, to bow to Him, to think of oneself as His slave, to love Him, as a 
companion, and to totally surrender oneself to Him — these are the nine characteristics 
(nava-Iaksana) of bhakti. When a man practises this devotion to Visnu, then he has the 
greatest learning. 

SECTION II: THE HIGHEST FORM OF BHAKTI 

The Grades of Bhakti 

Spiritual life is a long and arduous journey. One does not reach the heights of prefection 
all at once. The BhP takes congnisance of this and speaks of the different levels of bhakti, and 
of the different types of bhaktas. 

Kapila — an avatara of Hari— while instructing his mother, Devahuti, speaks of the 
manifold bhakti discipline. There are four types of bhaktas the first three being dependent on 
the dominance of one the gunas, the last being free of all three of them. The tamasa-bhakta is 
ruled by mean motives: violence, pride, envy, etc. The rajasa-bhakta is his karma, or acts out 
of a sense of duty. In all these three types, the self is somehow present. The fourth type of 
bhakta is one who is moved by the glory of the lord alone. He is the nirguna-Bhakta. Nirguna- 
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bhakti is the highest form of bhakti. 
Nirguna-bhakti 

It is significant that the BhP speaks of the highest bhakti as nirguna-Bhakti. Before we 
bring out the characteristics of the highest form of bhakti. it will be helpful to understand the 
reason for this nomenclature. In Sarhkhya metaphysics, the gunas are the physical constituents 
of prakrtis. Or course they do have their psychological and moral aspects also. Within this 
framework we could understand — the gunas to the different temperaments. The temperament 
is an expression of the innate, and hence, preconscious disposition of man, of his nature, 
understood in a very broad way. As such, it is a complex phenomenon, made up of desirable 
aspects. No man has a pure temperament as such. Rather, he experiences and interplay of the 
different gunas. These gunas tend to minimise man's freedom, make if difficult for him to 
exercise his choice, as they preconsciously dispose him to a particular way of reacting to 
different situation. The inborn tendency of man is to succumb to this innate disposition, to 
follow the line of least resistance. 

Man and his total situation is marked with the three gunas. On the other hand, God is 
entirely beyond all gunas. Being pure consciousness. He cannot be the victim of a preconscious 
disposition. Even in the process of certain, God is no touched by the three gunas. He is pure 
freedom, nay, the only being who is fully free. In him, nature and consciousness, spontaneity 
and free choice are identical. Consequently whatever helps man to reach Him in some way 
shares in His nirgunatva. 

If the BhP speaks of the highest bhakti as nirguna-bhakti, then what is means to say is that 
the highest bhakti is not the outcome of man's succumbing to his temperament; it is the result 
of a free choice evoked by hearing the glory of the Lord. At times one may get the impression 
that the BhP gives preference to the sattvaguna. However, it also states, and that too in no unclear 
terms, that sometimes even the manifestations of the sattva-guna can be harmful to us. This is 
to say that in order to attain the highest bhakti, man has to go beyond all the three gunas. This 
is not easy, as nature is very strong, and continually asserts itself. The function of yoga is 
precisely to help man to acquire that inner unity so that he can possess himself in complete 
freedom and not just be limited to action prompted merely by the three gunas. 

Since highest bhakti demands that man go beyond all gunas, it means that no guna can 
be an unremovable obstacle to perfection. Indra and Pariksit are wonder struck that a person 
like Vrtra, having a rajas-ramas-dominated disposition, should have reached perfection, that 
he should have a firm devotion towards the Lord. 

Though the highest bhakti is qualified as nirguna, it does not mean that this is an artificial 
way of life. The saint by constant practice has reached that stage where bhakti is natural to 
him. By constant effort he has so much interiorised this disposition that it has become one 
with his nature, so that just as a piece of iron is naturally drawn towards a magnet, so too the 
bhakta's mind and heart are drawn to the Lord. 

Characteristics of Nirguna-bhakti 

In the instruction to his mother, Kapila describes Nirguna-bhakti thus: 
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The steadfast movement of the mind towards Me, like the uninterrupted flow of the 
Ganga towards the sea, inspired by the mere hearing of my goodness, is considered to 
be the (distinctive) character of nirguna-Bhakti-Yoga. This devotion to the highest purusa 
is disinterested and steadfast. 

Thus, nirguna-bhakti is disinterested: it is not inspired by any personal gain. The nirguna- 
bhakta loves Bhagavan Hari simply because he is the dearest of all dear ones, moved solely 
by his glory. He does not even seek personal bliss in the company of the Lord, much lses the 
extraordinary powers associated with yoga. He is absolutely without any expectations. The 
one who seeks to gain something from the Lord is not a real bhakta, but only a businessman. 
This idea of highest bhakta being selfless runs through the entire BhP, because the BhP clearly 
holds that nothing can be greater than selfless bhakti. 

The second characteristics of nirguna-bhakti is that it is firm and can face and overcome 
all opposition. It remains faithful even unto death. We have a very good example of this 
aspect of bhakti in the person of Prahlada. He is a great saint, completely devoted to Krsna, a 
veritable mine of virtue. On the other hand, his father, Hiranyakasipu, just cannot bear even 
the mention of the name of Bhagavan Hari. When the learns that his son is incorrigibly 
attached to Visnu, he forgets all paternal affection and orders that Prahlada, however, remains 
undaunted by all this. The nirguna-bhakta is like the river Gahga which perpetually flows into 
the sea, unhampered by any obstacle. 

Lastly nirguna-bhakti is exclusive. The Lord is not just one of the many objects of love. 
He is the highest object, nay the only object of love. Everything else is to be loved only with 
reference to Him. This is taught by the Lord Himself: 

O Brahma, I am the innermost Self of all selves, I am the most worthy of love among all 

lovable beings. Hence direct all your affection towards Me. The body and all else is dear 

on account of Me. 

These words remind us of the instruction Yairiavalkya gave to his faithful wife. The BhP, 
in fact, does indicate exclusive devotion as the identifying mark of the highest bhakta, and 
presents the faithful wife as the symbol for this devotion. Consequently, when any other 
affection becomes an obstacle to the love of God, then it must be abandoned. 

Bhakti as the Highest Artha 

Early Indian ethical thinkers have worked out the doctrine of the purusa-arths, the "goals 
or ends of human existence 1 *. The four purusartha-s are proposed as motives for leading a 
high moral life. Of the four, kama— the satisfaction of sexual, emotional and artistic needs- 
was considered to be the lowest, and as such, subordinated to the other. Moksa — the liberation 
of the spirit — was the highest, "to be attained only by a few and the vast majority can only 
place it as an ideal to be attained in the most distant future. Artha — the fulfilment of economic 
needs — and dharma — rightful conduct — were subordinated to moksa. 

The BhP first states that bhakti is the safest means to attain these four purusartha-s: 

The service of the feet of Hari is the one and only means to attain one's good, whether it 
be kama or artha, dharma or moksa. 

Just as the one who grasps the drum grasps also its sound, so too the bhakta who 
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"possesses" the Lord Possesses all else, including the four purusartha-s. This means that bhakti 
is not just a means to an end, but is itself the highest fulfillment of man. It alone can give full 
meaning (artha) to man's life. It is not one of the artha-s but the highest artha. The highest 
purpose of human life. 

One-pointed devotion to Govinda, which expresses itself in seeing Him in all beings is 
considered to be the highest good of man in this world. 

Without this bhakti all else is but an empty show. On the other hand, for one who has 
bhakti, no other artha remains to be achieved, as Krsna teaches Uddhava: 

O Uddhava, men who follow the teaching I have imparted to you experience deep 

devotion to me. They surrender themselves fully to me. What other artha have they to 

achieve? 

The Lord, who is of infinite goodness, is the source of all joy. Could one want anything 
more on having attained Him? For the bhakta the Lord himself is the fourfold purusartha. 
Hence all activity of man, be it learning or penance, oblations or alms, finds it indefeasible 
fulfillment (acyuta-artha) in and through bhakti. Thus, according to the BhP, bhakti is not 
only the best means to fulfil the purusartha-s, but it is also the goal of all purusartha-s, of all 
human endeavour. 

Bhakti as the Highest Dharma 

As we have noted elsewhere, the BhP begins by claiming that its purpose is to set forth 
the highest dharma of saints. "Dharma is one of those Sanskrit words that defy all attempts at 
an exact rendering in English or any other tongue. The word is derived from the root dha: to 
support, to uphold, to nourish, to sustain, to carry. In the Rgveda it occurs in the form of 
dharman as a noun — neuter or masculine — or as an adjective, sixty times independently, 
eighteen times with the prefix vi, and about fifty-six times in combination with sva and safya. 
In a few cases, it means "upholder", "supporter", "sustained and then it is in the masculine. In 
the other instances, it is used either clearly in the neuter or in a context where it could be 
either neuter or masculine. In most of these uses it means "religious ordinances or rites"; but 
in some cases this understanding would not be suitable. One would have to translate it as 
"fixed principles or rules of conduct." 

In the Brhadaranyaka-upanisad, dharma is presented as originating from the "person- 
like Soul." In the evolutionary process, it comes after the four castes, but as better form. It is 
the power of the ksatra-class, and there is nothing greater than dharma. Further it is identified 
with satya. In another text, Brahma is said to be both dharma-maya and a-dharma-Maya. 
Thus, though the highest reality is the source of dharma, it is itself beyond it. 

It is Chandogya-upanisad, dharma is seen as having three branches. The first consist of 
sacrifice, study and almsgiving, the second of penance, and the third of discipleship. Kane is 
of the opinion that this text refers to the specific duties of the different asramas. Thus, slowly 
dharma came to mean: 

The privileges, duties and obligation of a man, his standards of conduct as member of 
the Aryan community, as a member of one of the castes, as a person in a particular stage of 
life. 
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Thus, when the sages approach Manu, they want to learn about the duties of the different 
varnas. But human behaviour always has a goal, a purpose. Hence, the Vaisesika-sutra defines 
dharma in terms of the goal to be realised: dharma is that course of action which leads man to 
his highest good. Having stated that its purpose is to expound the highest dharma, the BAP 
informs us that the goal to be realised by following this dhrama is to reach God. It then goes 
on to tell us how man can attain God: 

That which leads to selfless and steady devotion to Adhoksaja is the highest dharma of 

man. Through this devotion man's spirit finds peace. 

Thus, the highest dhrama of man is that course of action which leads to motiveless and 
steadfast devotion, i.e., nirguna-Bhakti. Hence any other way of lifeinas much as it does not 
foster devotion to the Lord is but labour lost. On the other hand, dharma well-performing 
finds its consummation in bhakti. Krsna himself defines dharma as consisting in fostering 
devotion to him. The BhP goes one step further: it identifies dharma with bhakti: 

By reverently talcing the name of the Lord, and by other means, to have a sustained 

devotion to the Lord — that is the highest dhrama of men in this world. 

Thus in the BhP bhakti is stated to be the end and the means of fulfilling dharma: it is the 
end to be realised (sadhya) by leading a life of dharma, and being identified with dhrama, it is 
also the means (sadhana). The bhakti is the end, the goal to be realised by following dhrama 
is quite in keeping with the view that God is the end of man, for God is both the source of 
dharma and its ultimate mystery, nay. He is essentially dhrama itself. Hence, only one who is 
devoted to the Lord can really understand dharma in its fullness. If follows therefore that the 
man who is turned away from the Lord, bereft of bhakit, is equally removed from dharma. 

Bhakti and Atma-tusti 

Manu also taught that dharma leads to a sense of spiritual fulfillment (atma-tusti). The 
BhP teaches that it is only when man fulfils the dharma of bahkti that he experiences peace of 
soul, while all other duties bring only passing happiness. The explains why Bhisma who is 
the best among the followers of dharma, after having explained all the forms of dharma to 
Yudhisthira, realising that the hour of his death is very close at hand, prays that his mind may 
be fixed on Bhagavan Hari through love. 

Why is it that bhakti leads to this peace of soul? We could best answer this question by 
trying to reconcile two statements of the BhP. We have already noted that the BhP clearly 
states that bhakti is man's highest dhrama. It also states that a-satya is the highest a-dharma. 
This being the case, one would naturally expect satya to be the highest dharma. The BhP does 
not state this explicitly, but it seems to point in that direction. Thus, the BhP states both bhakti 
(explicitly) and satya (implicitly) to be the highest dharama. 

The word satya is the verbal adjective of the root as (to be), and it may be translated as 
"that which ought to be." Hence, when one has satya, one has, or rather one is, what he ought 
to be, i.e., he has an authentic existence. One has a fully authentic existence only when he is 
fully what he ought to, and therefore, can be. This authentic existence calls for the total 
actualisation of the potentiality of being. It is only then that one can reach the point of perfect 
calm, the state of perfect self possession. Now, if the BhP states that both sarya and bhakti are 
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man's highest dharma, then the former is the form and the latter the content of dharma, i.e., it 
is man's dharma to fully realise himself, and he can do this only by loving God. 

Bhakti is the fullness of satya — this for two reasons. (1) It is the actualisation of the 
deepest potency of man, i.e., the power to love. (2) In bhakti, this love is directed towards him 
who is the most worthy of love, who is Himself fully authentic existence. Thus, when man 
acquires the highest bhakti for the Lord, he then reaches the end of his spiritual pilgrimage. 
Consequently he experiences the fullness of peace. Like St Augustine of Hippo, the bhakta 
exclaims: "You have made us for yourself, O Lord, and our heart is restless untill it rests in 
you." 

SECTION IV : THE SCRIPTURAL FOUNDATION OF BHAKTI 

Bhakti as the Essence of Sruti 

Manu teaches that the whole of the Veda is the source of dharma. The BhP not only 
claims to be equal to the Veda, but present itself as the mature fruit of Vedic thought, the very 
essence of &ruti. It claims to teach not merely Vedinta, but the very cream of Vedanta. After 
affirming that for a man who has fallen into the river of birth and death the best way of escape 
is devotion to Krsna, the BhP goes on to say: 

The Supreme Brhama, after having thoroughly examined the three Vedas with all his 
discerning power, turns his attention to that which would lead to devotion to the Self. 

We have already studied the use of the word bhakti in the 3rufi-Texts. Here we shall 
briefly trace the development of the doctrine of bhakti in the Rg-veda and the Svetasvatara- 
Upanisad. 

The Idea of Bhakti in the Rgveda 

We have already noted obove that the wordbhakti, though found in the Rgveda, is not 
used in the sense with which we are so familiar. But the idea of warm, loving relation with 
God is as old as the Rgveda itself. Indra is spoken of as a companion, as father and mother. 
The sage feels so close and intimate with Indra that he dares to hold on to the jem of Indra's 
garment, just as a little child would hold on to his father's. Agni is spoken of as a guest, as a 
very dear friend. The sage prays that he may as easily approachable as a father is to his son. 

The attitude of bhakti is most conspicuous in the hymns addressed to Varuna, "the most 
impressive deity among all the Vedic Gods." In these hymns, Varuna more than any other 
Vedic God, appears as a bold and a merciful God. The sage who composed these hymns is 
deeply aware of his own sinfulness due to which he is deprived of the company of Varuna. He 
remembers with remorse the days when he walked with Varuna, just as two friends would do. 

Bhakti in the Svetasvatara-upanisad 

Among the early Upanishads, the Svet&ivataia is the only one that explicitly teaches the 
doctrine of bhakti. It refers to the ultimate cause in personalistic terms. It is only by His grace 
that man can behold Him, who is the kindly one, the bountifull, the giver of blessings. Man is 
called upon to have bhakti towards God, to resort to Him who is the shelter of all. Thus in the 
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Svetasvatara-upanisad we have the key ideas of bhakti, though only as seeds waiting to sprout 
and grow to gull maturity. These ideas are further developed in the Bhagavad-gita, and are 
given their fullest exposition in the BhP, which deservedly calls its teaching as trayi-vidya, 
i.e., the wisdom of the three Vedas. 

Conclusion 

The dialogue between Suta and the sages begins with a question about that which is the 
ultimate good of man. In answer to their question, Suta recites to them the BhP, the Purina 
which was taught precisely for the highest good of mankind. The BhP teaches that the highest 
love for Bhagavan Hari constitutes the highest good of man. Man attains siddhi in nirguna- 
Bhakti. Since bhakti alone can give meaning to his live, it is the highest, nay, the only goal 
(artha) to which man can fruitfully direct all his endeavours. But this is not left to his option. 
He is obliged to attain it. It is his duty (dharma), his highest duty (para-Dharma). This is not 
only in keeping with the teaching of the Vedas, but also corresponds to man's deepest being. 
Hence, this dharma comes not just from an external imposition, but flows from the nature of 
man. It is intrinsic to him. Hence in bhakti, and in bhakti alone, does he experience atma-tusti. 

BHARATA 

(Bharatavarsa. India). 

The Puranas describe the Earth to be constituted of seven continents: Jambudvipa, 
Plaksadvipa, Salmalidvipa, Kusadvipa, Krauficadvipa, Sakadvipa and Puskaradvipa. Of these 
India is Jambudvipa. 

The Bharatavarsa was constituted of nine islands at that time in the following positions : 
In the centre was Ilavrta and to the east was Bhadravarsa. To the south-east was Hiranyaka 
and to the south was Bharata. To the south-west was Hari and to the west was Ketumala. To 
the north-west was cambaka and to the north was Kuruvarsa. Beautiful Kirhpurusa varsa 
stood to the north-east of Ilavrta. There was neither the passage of time nor the fear of ageing 
or death in any of these continents excetping Bharatavarsa. 

This Bharatavarsa itself is a group of nine islands each of nine islands each separated 
from the other by oceans and thus made not easily accessible between each other. Indradvipa 
Kaseruman, Tamraparna, Gabhastiman, Nagadvipa, Kataha, Simhala and Varuna are the eight 
others and the ninth is this island of Bharatavarsa. This island is called Kumara also. On the 
eastern boundary of this island live Kiratas, on the western side, Yavanas, on the southern 
boundary Andhras and on the north Turuskas. In the Centre live the Brahmins, Ksatriyas, 
Vaisyas and Sudras. The eight sacred mountains of this place are Mahendra, Malaya, Sahya, 
Suktiman, Rksaparvata, Vindhya and Pariyatra. There are several other mountains also in 
Madhyapradesa. They are: Kolahala, Vaibhraja, Mandara, Durddhara, Vatadhuma, Vaidyuta. 
Mainaka Sarasa, Tuhgaprastha, Nagagiri, Govardhana, Ujjayanta, Puspagiri, Arbuda, 
Raivataka, Rsyamuka, Gomanta, Citrakut, Krtasmara, Sriparvata and Konkana. This place is 
inhabited by Aryas and Mlecchas. The rivers which they use for drinking water are the 
following: Sarasvati, Pancarupa, Kalindi, Hiranvati, &atadru, Candrika, Nila, Vitasta, Iravati, 
Kuhu, Madhura, Hararavi, Usira, Dhataki, Rasa, Gomati, Dhutapapa, Bahuda, Drsadvati, 
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Nisvara, Gandaki, Citra, Kausiki, Vadhusara, Sarayu and Lohitya. All these rivers originate 
from the base of Himavan. Those originating from Pariyatra are: Vedasmrti, Vedasvani, 
Vrtraghni, Sindhu, Parnasa, Nandini, Pavani, Mahi, Sara, Carmmanvati, Lupi, Vidisa, Venumati, 
Citra and Oghavati. Those flowing down from the Rksaparvata are : §ona alias Mahanada, 
Narmada, Surasa, Kriya, Mandakini, Dasarna, Citrakuta, Devika, Citrotpala, Tamasa, Karatoya. 
Pisacika. Pippalasreni, VipaSa, Vanjjulavati, Satsantaja, Suktimati, Cakrini, Tridiva, Vasu, 
Valguvahini. From the base of Vindhya flow down the rivers: Siva, Payosni, Nirvindhya, 
Tapi, Vena, Nisadhavati, Vaitarani, Sinibahu, Kumudvati, Toya, Reva, Mahagauri, Durggya 
and Antassiva. Those originating from the base of Sahya are the following great rivers: 
Godavari, Bhimarathi, Krsna, Saridvati, Visamadri, Suprayoga, Vahya, Kaveri, Dugdhoda, 
Nalini, Varisena, and Kalasvana. Those arising from Suktiman are the following: Krtamala, 
Tamravarni, Vanjula, Utpalavati, Suni and Sudama. All these rivers are very sacred and are 
considered to be absolvers of sins, mothers of the universe and wives of oceans. There are 
bad rivers also besides these. 

The Madhyapradesa comprises the following states: Matsya, Kusudra, Kundala, Paficala, 
Kosala, Vrka, Saka, Barbara, Kaurava, Kalinga, Vahga, Ahga and Marmaka . The states 
lying to the north are the following: Abbira, &athyadhanta, Sadra, Pahlava, Khetka, Gandhara, 
Yavana, Sindhu, Sauvira, Bhadraka, Satadrava, Lalittha, Paravata, Musika, Mathara, 
Urukadhara, Kekaya, Darhsana, Kamboja, Darada, Ahga, Lokika Vena, Tusara, Bahya, Todara, 
Atreya, Bharadvaja, Prasthala, Daseraka, Lambaka, Tavakarama, Cudika, Tamgana, Alasa, 
Alibhadra, Kirata, Tamasa, Hamsamarga, Suparsva, Ganaka, Kuliita, Kurhika, Curna, Ornapada, 
Kukkuta, Mandavya and Panaviya. Those lying to the east are the following: 

Ahga, Vahga, Madgurava, Antarggiri, Bahirggiri, Pravarhga, Varhgeya, Mamsada, 
Baladantika, Brahmottara, Pravijjaya, Bhargava, Ahgeya, Marsaka, Pragjyotisa, Vrsaddhra, 
Videha, Mai la, Tamraliptaka, Magadha and Ananda. The states lying to the south are the 
following: Pundra, Kerala, Cola, Kulya, Januka, Musikada, Kumarada, Mahasaka, Maharastra, 
Mahisika, Kalinga. Adira, Vaisikya, Sahara, Pulinda, Vindhyasaileya, Vidarbha, Dandaka, 
Paurika, Sarika, Asmaka, Bhogavardhana, Naimika, Kuntala Andhra, Udbhida and Nalakaraka. 
The western states are: Surpparaka, Varidhana, Durga, Calika^a, Puliya, Sunila, Tamasa, Tapasa, 
Karaskara, Bhumi, Nasikanta, Sunarmmada, Darukaccha, Sumaheya, Sarasvata, Vatsiaya, 
Surastra, Avantya and Arbuda. The following states lie adjacent to Vindhya: Karusa, Ekalavya, 
Mekala. Utkala, Uttamarna, Gopta, Kikarava, Tosala, Kosala, Traipura, Khellisa, Turaga, 
Tumbara, Vahela, Nisadha, Anupa, fundikcra, Vitihotra and Avanti. 

There are a few more states which lie attached to mountains: Nirahara, Hamsamarga, 
Kupatha, Tamgana, Khasa, Katha, Pravarana, Orna, Aplasia, Suhuhuka, Trigartta, Kirata, 
Tomara, Sasikha and Adrika. (Chapter 13, Vamana Purina). 

BHARAT 

A son of Rsabha. 

Descenring in order from Visnu - Brahma - Svayambhuvamanu - Priyavrata - Agnidhra 
Nabhi-Rsabha-Bharata. 

Emperor Priyavrata partitioned his empire to his eight children. Agnidhra got Jambudvipa. 
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Agnidhra had nine sons: Nabhi, Kimpurusa, Harivarsa, Ilavrta, Ramya, Hiranvan, Kuru 
Bhadrasva and Ketumala. On the death of the father Jambudvipa was divided into nine states 
and Nabhi got the land called Hima. Nabhi married Merudevi and got a son, Rsabha. Rsabha 
had a hundred sons and Bharata was the eldest. (Chapter 1, Amsam 2, Visnu Purana). 

Bharata took over the administration of the kingdom at the death of his father, Rsabha. 
He married Pancajani daughter of Visvarupa. They had five sons, Sumati, Rastrabhrt, Sudareana, 
Avarana and Dhumraketu. The Pancama Skandha of Bhagavata contains a statement to the 
effect that India got the name Bharata from this king. (It is worthwhile remembring at this 
juncture a previous statement that the name Bharata was obtained from Bharata, son of 
Dusyanta). Bharata like his forefather was very erudite and affectionate and always respected 
his duties. He always mediated on Brahma and in his heart there shone the Paramapurusa in 
the figure of Vasudeva adorned with Srivatsa, Kaustubha, Vanamala, Samkha, Cakra, Gada 
and Padma. He ruled the country for a crore of years and after that dividing the country 
among his sons went to the Asrama of Pulaha Maharsi to spend the rest of his life there. On 
the rocks lying in the river flowing in front of the Asrama were the marks of Cakra on one 
side and Nabhi on the other and the river therefore cam to be known as Cakranabhi. Bathing 
in the river and doing puja Bharata lived there oblivious of the world outside. (Pancama 
Skandha, Bhagavata). 

Bharata led a purely ascetic life performing everyday the rites laid down by scriptures 
and muttering the mystic formula of Brahmaksara. One day a thirsty pregnant deer went to 
drink water in a nearby pond. As it was drinking it heard the loud roar of a lion nearby. 
Frightened the poor animal without even waiting to quench its thirst ran into the forest and on 
its way delivered a child and the deer babe fell into the river. The deer exhausted and tormented 
by fear ran into a cave and fell down dead. Bharata happened to see the new-born deer 
floating on the river and took it to his Asrama. From the onwards Bharata's mind was diverted 
from the spiritual to the mundane effort of taking care of the young deer. The deer followed 
him wherever he went and if it did not turn up in time in the evening after grazing Bharata 
went about in search of it weeping. Years went by and Bharata became old and died with the 
name of the deer on his lips. (Pancama Skandha, Bhagavata). 

Because he died with the thought of the deer in his mind he was reborn as a deer. The 
deer was aware of his previous birth and regretted that he spent the life of a man for the sake 
of a deer. The deer, therefore, left the house of his mother in the mountain of Kalanjara and 
went to the Asrama of Pulaha. The pious animal daily bathed in the river and died there on the 
bank of that river. So in its next life the deer was born as the son of a Brahmin in the line of 
Angiras. That Brahmin had to wives and got nine sons of his first wife and one of the second. 
The son born to the second wife was none other than Bharata. In due course the Brahmin died 
and his second wife jumped into the funeral pyre and ended her life. Thrown an orphan 
Bharata became a puppet in the hands of his brothers. Bharata was asked to look after the 
cattle and fields of his brothers for his living. With great forbearance Bharata did all he was 
told. 

One day Bharata was keeping watch over the fields of his brothers. It was midnight. In 
the neighbourhood the Candalas were making merry over the birth of a child to one of the 
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women. Some of them were bringing a man bound by ropes to be given as 'Narabali' to the 
goddess Kali. (Narabali is the offering of a human being with his head cut off to propitiate a 
deity). On the way the man escaped and the disappointed Candalas were roaming about in 
search of a substitute when they came across Bharata keeping watch over the fields. 
Immediately he was bound by ropes and taken before the idol of Kali. The effulgence of the 
Brahmin astounded Kali and getting angry for bringing such a pious Brahmin for sacrifice 
she devoured the Candalas and allowed the Brahmin to go free. 

Escaping from there Bharata reached a village walking all the way. That village was being 
ruled over by a king called Rahugana and that king was going to see Bhagavan Kapila Maharsi 
along the Banks of the river Iksumati in a palanquin. The palanquin had not enough bearers 
and so the brahmin was asked to join the team of bearers. As they were moving the palanquin 
shook because of the wrong steps kept by Bharata. The king reprimanded Bharata and Bharata 
then gave the king fitting replies based on the ethics of Vedanta. The erudition of Bharata greatly 
impressed the king and he stepped down from the palanquin and bowed to Bharata. 

Bharata went from there to the forests singing devotional songs in praise of Visnu and at 
last attained salvation. 

BHARATA III 

A sage and the famous author of Natyasastra. He was a critic who lived around the year 
400 B.C. His book on Natyasastra (Histrionics) is world famous. Kalidasa in the second act of 
his drama, Viramorvasiya states that this Bharata used to coach the Devas in the art of acting. 
Natyasastra is a book comprising thirty seven chapters dealing with the art of dance and 
music. He has written in detail about the four Alarhkaras, Upama, Dipaka, Rupaka and Yamaka 
and also about the ten requisites of a Kavaya. He has not forgotten to write about the defects 
and demerits of Kavya also. Comentaries on Natyasastra have been written by lions in the 
profession : Mitragupta, Harsavardhana, Sankuka, Udbhata, Bhattanayaka and Abhinavagupta. 
Of these 'Abinavabharati* the commentary written by Abhinavagupta is the only one freely 
available now. 

BHARATA IV 

The Mahabharata speaks about a few orther Bharatas who were sons of Agni. £amyu is 
a son of Agni known as Bharata. This Bharata has got another name. Orjja. There is an Agni 
of name Bharata with a son named Bharata. When this Agni is propitiated one gets healthy 
and strong and so this Agni is called Pustiman also. There is another Bharata son of an Agni 
called Adbhuta. It is this Agni that burns dead bodies. As this Agni lives permanently in 
Agnistoma Yajfias; it gets the name of Niyata also. 

BHARYA 

Wife. Bhisma points out the sancitifed importance of Bharya (wife) as follows: 
Without her even the place will prove itself to be just a forest. She will be a great support 
(to the husband) in the matter of dharma (duty) artha (wealth) and Kama (enjoyment of 
material comforts). (These three precede the ultimate state of Moksa (salvation) and the wife 
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will be a great support in fulfilling the conditions during the first three stages). While on tour 
in foreign places she will remain faithful to him and instil confidence in him. Bharya is great 
wealth to man. 

In his forlorn life on earth the wife is of great help to man. To him, who is suffering from 
diseases and is otherwise in distress there is no remedy (medicine) like a good wife. There is 
no relative like a wife. In the matter of practising Dharama there is no other support to match 
the wife. If one has no good wife to take care of domestic affairs one will be driven to the 
forest: the horn will be like a forest. 

BHASA 

A very prominent dramatist in Sanskrit. As Bana and Kalidasa have noticed him in their 
works, it may safely be assumed that Bhasa lived in an earlier period. Since Pratima nataka 
and Abhiseka nataka, which are universally admitted to have been composed by Bhasa, depend 
for their themes on the Valmiki Ramayana, it is clear that Bhasa lived after Valmiki. Kalidasa's 
period has not yet been fixed beyond doubt. It is almost settled that Bana lived sometime 
between the sixth and seventh centuries lived before the 4th century B.C. In the light of all 
such factors it could be presumed that Bhasa lived in the period between the 4th century B.C. 
and 6th century A.D. 

Though Bhasa has so many glories to his credit he does not fully match Kalidasa, and 
this might have been the reason why Indians did almost forget Bhasa with the advent of 
Kalidasa on the literary arena. 

We are not in a position to name with unerring definiteness the works of Bhasa. The 
general belief is that he has written nearly twenty-three dramas. In 1922, Pandit Ganpati Sastri 
unearthed from various sources thirteen dramas of Bhasa. Three out of them, viz. 
Pratijflayaugandharayana, Svapnavasavadatta and Avimaraka owe their themes to the 
Brhatkatha, while Pratima nataka and Abhiseka nataka have Ramayana as their basic 
inspiration. Out of the eight remaining dramas six, viz. Madhyama vyayoga, Pancaratra, 
Dutavakya, Dutaghatotkaca, Karnabhara and Orubhanga owe their themes to the Mahabharata, 
while the last two dramas, Balacarita and Carudatta are dependent for their themes on anecdotes 
about Sri Krsna and on Yaksa stories. 

Though Dr. Ganapati Sastri has strongly contended that all the above thirteen dramas 
were written by Bhasa himself, his view has not yet received universal acceptance. Whatever 
that be, it is an admitted fact that Svapnavasavadatta is by far the best among the thirteen 
dramas. It is a continuation of the story of Pratijrtayaugandharayana. The wedding of king 
Udayana and Vasavadatta is the subject-matter of Svapnavasavadatta. 

With his killing of the Raksasa 'Avi' the Sauvlra king comes to be known as Avimara, 
and Avimara's falling in love with Kuraftgi, daughter of Kuntibhoja forms the theme of the 
drama, Avimaraka. In Pratima nataka is told the story narrated in Ramayana from Ayodhyakanda 
to Pattabhiseka. Abhiseka nataka codifies the stories in the Kiskindha Kanda and Sundara 
Kanda of the Ramayana and describes the coronations of Sugriva and of Sri Rama. Though 
the characters in Pancaratra are borrowed from Bahabharata the story entirely Bhasa's. 
Madhyama vyayoga, Dutavakya, Dutaghatotkaca, Karnabhara and Orubhanga are one-act 
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plays. These five plays have as their basis some of the anecdotes in the Mahabharata. In 
Carudatta is treated the love story of Carudatta and Vasantasena. 

BHARADVAJA 

The sage Bharadvaja of Puranic fame. 

Ayodhya Kanda of Kampa Ram ay an a states that this sage was the son of Atri Maharsi. 
He lived for many thousands of years. He is connected with Valmiki and the story of Sri 
Rama. Bharadvaja was for many years a disciple of Valmiki. He was present with Valmiki. 
He was present with Valmiki when the hunter killed one of the couple of Kraunca. When 
Valmiki and Bharadvaja reached the shores of the river, Tamasa, that day Valmiki told 
Bharadvaja thus : "Look Bharadvaja, what a clean ghat this is. The water is pure and clear. 
Place your water-jug here and give me my valkala. We will get down here in this sacred 
water". Then Valmiki taking the valkala from the disciple walked along the shore admiring 
the beauty of the forest trees and found on his way the historic Kraunca couple. (Sarga 2, Bala 
Kanda, Valmiki Ramayana). 

Bharadvaja gave himelf untiringly to the study of the Vedas. He obtained from. Indra a 
boon to extend his term of life on earth to many thousands of years by different stages, each 
stage convering a span of a thousand years of life. All these years he devoted to an incessant 
study of the Vedas. Finding the term not sufficient for completing the study of the Vedas he 
appealed to Indra again for extension and Indra appearing in person took him before three 
mountains and giving him three handfuls of sand told him thus, "What you have studied 
about Vedas till this time is equivalent to the amount of sand I have now given and what is yet 
to be studied about the Vedas is as big as the three mountains before you". Any other mortal 
being would have been disheartened by this revelation made by Indra, but not Bharadvaja. 
Undaunted he continued his studies. (Bhagavata). 

The Asrama of Bharadvaja was in Citrakuta and Sri Rama and Laksmana in the beginning 
of their exile went to his Asrama accepting his blessings. Bharata on his return from Kekaya 
knew about the exile of his brothers and hoping to bring them back to Ayodhya went in 
search of them with a big retinue of soldiers and men. Keeping the retinue outside, Bharata 
went to the Asrma of Bharadvaja. The latter decided to give Bharata and his people a grand 
reception and calling Visvakarma to his side asked him to arrange a royal banquet that night. 
Devas, Gandharvas, Apsarses, Astadikpalas and all such people were invited for the night. 
Renowned dancers from devaloka like Ghrtaci, Hema, Visvaci Misrakesi and Alambusa 
appeared for entertainment Even Vanaraji took part in the dance. Dishes of food came to the 
guests of their own accord. The night came to an end wonderfully and at daybreak everything 
vanished and all were amazed at the magic of the sage. (Sarga 91, Ayodhya Kanda Ramayana). 
Drona was the son born to Bharadvaja of the celestial woman. Ghrtaci. (see under Drona). 
This is how the connotation of the word is explained. 

Bhare'sutan bhare sisyan 

Bhare devan bhare dvijan 

Bhare ca bharyamavyajad 

Bharadvajo'smi sobhane 
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(I protect even those who are not my sons, I protect my disciples, I protect Devas and the 
Brahmins. I protect my wife and all these I do with ease and I am named Bharadvaja). (Bhagavata) 

BHARATA II 

Son of Dasaratha. 

Descending in order from Visnu-Brahma Marici-Kasayapa-Vivasvan - Vainvasvatamanu 

- Iksvakusikuksi - Sasada-Kakutstha-Anenas-Prthulasva - Prasenajit - Yuvanasva - Mandhata 

- Purukutsa - Trasadasyu-Anaranya - Haryasva - Vasumanas - Sudhanva-Trayyaruna-Satyavrta- 
(Trisahku)-Hariscandra-Rohitasva-Harita-Cuncu-Sudeva-Bhamka-Bahuka-Sagara-Asamanjas 
Arhsuman-Bhagiratha-^lrutanabha-Sindhudvipa-Ayutayus Rtuparna-Sarvakama-Sudas- 
Mitrasha (Kalmasapada)- Asmaka-Mulaka-Khatvanga (Dillpa, Dirghabahu)-Raghu-Aja- 
Dasaratha-Bharata. 

Dasaratha, King of Ayodhya, had three wives : Kausalya, Kaikeyi and Sumitra. Kausalya 
gave birth to §ri Rama, Kaikeyi to Bhrata and Sumitra to Laksmana and Satrughna. Kaikeyi, 
mother of Bharata, was the sister of Yudhajit, Raja of Kekeya. Bharata was born on the day of 
Puya. (Sloka 14, Sarga 18, Valmiki Ramayana). 

Dasaratha remained in sorrow without children for a very long time and then he performed 
a Putrakamesti yaga (A sacrificial ceremony to get children) with the Maharsi Rsyasrriga as 
the officiating priest. From the sacred fire arose a divine figure carrying a pot of pudding of 
Dasaratha became pregnant. (Sarga IS, Balkanda, Valmiki Ramayana). 

The sons of Dasaratha married the daughters of Janaka, King of Mithila. Sri Rama married 
Sita, Bharata, Mandavi, Laksmana, Ormila and Satrughna. Srutakirti. 

Dasaratha made arrangements to crown Rama as King and them leave for the forests 
and lead an ascetic life. At that time Bharata and Satrughna were in the country of Kekaya 
with their uncle, Udhajit When the day of coronation was drawing ner Kaikeyi demanded of 
Dasaratha the execution of two boons which were once promised by Dasaratha to her long 
ago during a battle between the Devas and Asuras. One of them was to crown her son, Bharata, 
as king and the other to send Rama to the forests for a period of fourteen years. Dasaratha was 
shocked to hear that. But, without any hesitation, Rama and Laksmana accompanied by Sita 
went to the forests and Dasaratha overcome with immense grief caused by this unpleasant 
turn of events fell down dead. Messengers were sent then to Kekaya to bring Bharata and 
after travelling for three days Bharata and Satrughana reached Ayodhya. Though they were 
not informed of the death of their father they worried all the way because of the several bad 
omens which they saw. On entering Ayodhya they were shocked to find all the roads desolate 
and arriving at the palace they found it silent and gloomy. Kaikeyi then told him all that had 
happened and when Bharata knew that his mother was at the root of all this calamity his rage 
knew no bounds. Forgetting himself he drew from the sheath the glittering sword and stood 
before his mother with the drawn sword wavering to strike or not to strike and mused to 
himself "No, Not a woman and not one's own mother, No, it should not be done". Immediately 
after this was decided he swung the sword straight to his throat. But adroitly Satrughna 
intervened and swept away the sword before it fell at its aim. This strong move of Satrughna 
brought Bharata to his senses and he looked at his mother so fiendishly that at his stare his 
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mother turned pale like a flower brought near a burning flame. Bharata immediately changed 
into the dress of a Sannyasi and started to go to the forests. Satrughna followed his brother. 
Vasistha also started. The news spread like wildfire and people began to crowd at the palace 
eager to follow the brothers. Very soon a huge procession was seen moving towards the 
forests. Vasistha and Arundhat! in a chariot in the front, Kausalya and Sumitra in another next 
to it and Bharata and &atrughna closely following the chariots, walking. People joined the 
procession from behind. The great crowed of people reached the banks of river Ganga. Guha 
coming to know of the great exile of people from Ayodhya through spies went and saw 
Bharata, at first in disguise, and later as himself made his acquaintance. He then took Bharata 
and Satrughna across the river to the presence of §ri Rama at Citrakuta. 

When they reached Citrakuta only Bharata-Satrughna, Vasistha and Arundhati Kausalya 
and Sumitra entered the Asrama of Sri Rama, all the others remaining outside. When Rama 
and Laksmana were told about the death of their father they were filled grief. All the sons, 
then, Vasistha officiating, performed the obsequies of their father. Rama and Bharata then 
discussed the future. Sri Rama persisted in his vow and said he would return to his country 
only after fourteen years and insisted that Bharata should rule the country during that period. 
Bharata accepted the arrangement saying that if his brother did not come back after fourteen 
year he would give up his life by jumping into the fire. Sri Rama then gave his sandals to 
Bharata who accepting the same with due respect returned home followed by others. On 
reaching Ayodhya Bharata did not go to the royal palace which he considered as empty 
because of the absence of his brother. Rama and abhorrent because of the presence of his 
mother, Kaikeyi. Instead, he went to a nearby village called Nandi and installing the sandals 
there lived there and ruled the country. 

§ri Rama when he came back to Ayodhya after fourteen years was crowned King. Bharata 
got two sons of his wife Mandavi, Subahu and Surasena. While they were thus living happily 
in Ayodhya, message was sent through an ascetic by Yudhajit from Kekava that some 
Gandharvas were creating trouble in that country. It was the state of Sindhu in Kekaya which 
was subjected to this molestation and on the advice of Rama Bharata went and subdued the 
trouble, killing the Gandharvas. He then created two small states on either side of Sindhu and 
made his two sons the Kings of those states. When Sri Rama gave up his life in Sarayu river 
and rose to heaven as Visnu Bharata and Satrughna also gave up their live and took the forms 
of the conch and the wheel which adorn the hands of Visnu. 

BHIMA VI. 

A Sudra who attained Svarga as on his head fell water with which the feet of a Brahmin 
were washed. The following story about him occurs on page 619 of the Padmapurana. 

In the dvapara yuga there lived a Sudra called Bhima, who engaged himself in the 
profession of Vaisyas. An outcaste from practices pertaining to Sudras the enjoyed life with a 
Vaisya woman. He was a terrible fellow, who had killed many Brahmins, and also enjoyed the 
wives of many elderly people including his teachers. He was a robber as well. Once the went 
to a Brahmin house, and with the object of robbing his wealth spoke to him in a pathetic tone 
as follows:— "Respected sire, you will please listen to my grievance. You appear to be kind 
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tiij tgat hearted. Please give me some rice, or else 1 will die this very moment." Universe. 

Brahmin:— "Oh hungry guest! There is no one here to cook food. I shall give you daily 
some rice, which you may cook yourself. I have neither father, mother, son, brothers, wife 
nor any other relatives. All of them are dead and gone. The unfortunate fellow that I am, I am 
staying here alone. No servants or others here." Bhima: — "Oh revered Brahmin! I too am a 
lonely person. I shall live here for ever serving you. I am a Sudra." 

These words of Bhima pleased the Brahmin so much that he cooked some food quickly 
and served the Sudra with it. He stayed with the Brahmin from that day onwards. His idea was 
to rob the Brahmin of his wealth at some convenient time and get away. But, since he used to 
pour on his head everyday the water which the Brahmin's feet were washed he got redemption 
from all his sons. 

One night a thief got into the Brahmin's room to steal his earnings. Seeing the thief 
Bhima rushed at him to give him a good thrashing. But, the thief, in the twinkling of an eye, 
cut off Bhima's head and escaped from the scene. At once there came down the attendants of 
Lord Visnu to lead Bhima to Vaikuntha. A divine chario drawn by Rajahamsas (swans) also 
came down. Bhima got into the chariot and reached the abode of Visnu. 

BHUMI. 

The earth. 

The Puranas maintain that Bhumi has a Devi (goddess). The births of Bhumi and its 

basic goddess are in two different ways. 

The Mahabharata, (Daksinatya Patha) says that the goddess Bhumi was the daughter of 

Brahma and which she was married by Mahavisnu. The earth on which we live is the Mrspinda 

of which the basic deity is this Bhumidevi. Of the many versions given in the Puranas regarding 

the origin of earth, three are given below : 

Long ago, towards the end of the age of floods, the earth was in a liquid state. At that 
time, Siva cut open his high and let fall a drop of blood in the water. It assumed the form 
of an "anda" (egg). Siva took that anda and split it. A man came out of it. From him was 
made Nature (Prakrti) for the creation of the Universe. One half of the broken anda 
became sky and the other half became the earth. (Kathasaritsagara, Kathapitha larhbaka, 
2nd Tarahga). 

Mahavisnu lay on the surface of water which spread everywhere in the beginning. A 
lotus sprang up from the navel of Visnu and from its top Brahma was born. Liquid matter 
began to flow out of Visnu's ears on both sides. From it were born two Raksasas named 
Madhu and Kaitabha. They persecuted Brahma. Mahavisnu woke up and killed Madhu and 
Kaitabha. The thick fat of these Raksasas hardened into the earth. (Devi Bhagavata, Navama 
Skanha). 

In beginning Mahavisnu (Mahavirat Purusa) spread everywhere. In every pore of that 
Mahavirat who was lying on the surface of the water, there was a Brhmanda. In course of time 
that Virat obtained mind. That mind stood connected with each of the pores equally. Later 
from it were formed the "Pancamahabutas". From their combination was formed the Bhuta 
called "Maha Prthvi". It was cut into many pieces and each of the pieces was deposited in 
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each pore. It was these Prthvi pieces which became "Bhumis" at the time of creation. At the 
time of the floods, there Bhumis sank again into those pores as before. In each of these 
Brahmandas, there are the earth, mountains, forests, oceans, the seven islands. Himavan, 
Mcru, Sun, Moon, Stars and other planets. Also, each of them has its own Brahma Visnu, Siva 
and other Devas. Since all the different Bhumis in all the Brahmandas had been formed 
artificially they all perish in the floods. (Devi Bhagavata, Navama Skandha). 

Bhumi Devi (Goddess Earth) is the wife of Maha Visnu. In Varaha Kalpa (Age of the Pig) 
the Asura Hiranyaksa carried the Earth and Submerged it under water. At once Maha Visnu 
appeared in the form of a Pig and lifted up the Earth on its horns. When the Earth floated on 
the surface of water like a lotus leaf, Bhumi Devi who was pleased, stood up in her charming 
figure. Mahavisnu fell in love with her and with the brilliance of a crore of suns, had sexual 
union with her for the period of one Devavarsa. It is from that time that Bhami Devi became 
Mahavisnu's wife. As a result of their union, a son named Man gal a was born to them. 

Ghatesa is the son of Mangala. Mahgala has another name, Covva. After the birth of 
Mahgala, at the behest of Lord Visnu, all people began to offer worship to Bhumidevi. 
Mahavisnu himself first worshipped her by reciting the mantra — "Om Hrim-Srim-Krim- 
Vasudhayai Svaha". After that this mantra became popular for worshipping Bhumidevi. (Devi 
Bhagavata, Navama Skandha). 

Narakasura was Bhumidevi's son by Hiranyaksa, the Asura. When Hiranyaksa, in the 
form of a pig, carried Bhumidevi on his horns to Patala, the horns came in contact with 
Bhumidevi and she bacame pregnant. In Bhagavata, Das a ma Skandha we read that Narakasura 
was born as the result of this contact. (See the word Naraka I). 

Sita was the daughter of Bhumidevi, born on another occasion. Sita was married by the 
Kosala King Sri Rama. When she was abandoned by her husband, she was at last accepted by 
Bhumidevi within her own self. (See the word Sita). 

Since Bhumidevi had been the wife of the Asura Hiranyaksa she has also been called the 
mother of the Asura clan. Hiranyaksa's brother was HiranyakaSipu. Prahlada, the son the 
Hiranyakasipu, was a devotee of Visnu. The father did not like the son's devotion to Visnu. So 
he persecuted Prahlada in various ways. Once the threw down Prahlada from the top of a high 
building. At that time Bhumi devi appeared there and received him in her arms. (Brahmanda 
Purana, Chapter 24). 

Once the Emperor Prthu turned Bhumidevi into a cow and milched all resources from her. 

Once Parvati and Siva indulged in their sexual act for many years. The earth began to 
shake to its foundations. The gods approached Siva with a request to refrain and he agreed. 
Siva's semen was discharged and fell on the earth. Parvati who was angry at this, cursed 
Bhumidevi as follows: — "You Bhumidevi! You will assume many forms and become the 
wife of many. Since you have prevented me from giving birth to a son, no children will be 
born to you in future." 

The Brahma Purana 

The etymology of the term Purana is given the the Vayu Purana meaning that wich lives 
from ancient times. The Matsya also describes them as containing "records of past events." 
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Therefore, in the times of the Brihmana literature, the term 'Purina' signified 'ancient tale* or 
'old narrative' but there was no Purina literature as such in those ancient times. 

The earliest references to the word 'Purana' are found in the Atharva Veda but it is doubtful 
whether Purana meant actual books at the time of the Atharva Veda. The reference in the 
Chandogya Unpanisad indicates that the term 'Purana' means a definite work. But the Apastamba 
Dharma Sutra refers to the existence of the real Purana. 

The classical definition of the Purana mentions the following five characteristics, viz. 
sarga (creation), pratisarga (dissolution and recreation), vamsa (divine genealogies), 
manvantara (ages of Manu) and vamsanucarita (genealogies of kings). None of the existing 
Purana completely answers to the definition. Some contain much more than these while 
others scarcely touch these and deal with other topics, though one is happy to note that the 
Br. P. (Brahma Purana) fulfils all the five characteristics, viz. sarga (adh. 103); pratisarga 
(adhs. 231-233), Varnsa and vamsanucarita (ahys. 4, 6-17), and manvantara (adh. 5). Still it 
must be admitted that the Pancalaksana occupies only a short part of the present Br. P. But 
the later additions such as dina (gifts), vratas (religious observances), Tirthas (sacred places), 
sridha (rites in honour of the manes), etc. forming the bulk of the contents of the present 
Br. P. were not covered by the above definition and in order to get over this difficulty the 
Purana themselves stated that the pancalaksana definition was tended merely for the upa- 
Purana (minor Purana) and the mahi-Purina has to satisfy the dasalaksana definition, which 
includes these additional topics, viz. vrtti (means of livelihood), raksi (incarnations of gods), 
mukti (final emancipation), hetu (Siva, unmanifest) and apisraya (Brahman). It should be 
noted that the Br. P. also treats these topics but even this definition does not flly cover all 
the aspects of the Purina. The Matsya Purina provides a definition approaching nearer to 
the description of the extant Purina. It states that besides the ten characteristics, the Purana 
deal with the glorification of Brahma, Visnu, Siirya and Rudra as also with the dissolution 
and preservation of the world and also with dharma (righteous conduct), artha (economics 
and polity), kima (erotics) and moksa (emancipation). It should be noted that even this 
comprehensive definition does not cover the topics like tirthayatra and others treated in the 
Brahma and other Purinas. The Purina tradition has all along been floating and dynamic 
and with the changes in modes of behaviour, ways of living, customs and beliefs, the Purana 
introduced various other subjects to give a picture of life that was lived by people. 

Need for Critical Editions 

In spite of the Purina having been given their due place of importance in Hindu religious 
consciousness they did not receive the necessary amount of reverent care and study. Although 
complete vulgat editions of the Purina have been published in Bengali, Telugu and Nagari 
characters, critical editions were lacking and there was no initiative in this matter for quite a 
long time. But the efforts in this direction are now being made. 

The work of preparing a critical edition of the Mahibhirata undertaken by the Bhandarkar 
Oriental Research Institute some forty years ago is now complete. The Oriental Institute of the 
Maharaja Sayajirao University of Baroda has similarly brought out a critical edition of the 
Ramiyana. The University of Gujarat at Ahmedabad, is preparing a critical edition of the 
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Visnu and Bhagavata Purana. The Kasiraja Trust of Varanas, the Matsya, the Brahma and the 
Vamana, of which the Vamana Purana is already published. 

The Brahma-Purana and its Place in Puranic Literature 

According to the traditional view, there are eighteen Maha-Purana and eighteen upa- 
Puranas. Almost all the Purana uniformly mention the eighteen Puranas in the same order, viz. 
Brahma, Padma. Visnu, Vayu Bhagavata, Narada, Markandeya, Agni, Bhavisya, 
Brahmavaivarta, Varada, Linga, Skanda, Vamana, Kurma, Matsya, Garuda, and Brahmanda. 
The Brahma tops the list and is generally recognised as and adi-Purana. 

From the point of view of the pancalakssana definition, the Purana can be classified into 
earlier and later and as the Br. P. treats of many more topics in addition to the five it would be 
categorised under the section of the later Puranas. 

According to the classificatory nomenclature based on the preferential treatment to Visnu, 
S i % a and other deities the Purana are respectively styled as sattvika, tamasa and rajasa and 
according to the classification of the Padma-Purana, the Brahma is considered to be a rajasa 
Purana as it is dedicated to gods other than Visnu and Siva, but in its present form in mainly 
a vaisnavite work. According to the Matsya; the sattvika Puranas glorify Visnu, the rajasa, 
Brahma and Agni, the tamasa, 6iva and those that glorify Sarasvati and Pitrs as samkirna. 
Basing his division on later Tamil works, Dikshitar also classifies the Puranas into five groups: 
(i) Brahma — Brahma and Padma; (ii) Surya — Brahmavaivarta; (iii) Agni — Agni; (iv) &iva — 
Siva, Skanda, Lihga, Kurma, Vamana, Varaha, Bhavisya, Matsya, Markandeya and Brahmanda; 
and (v) Visnu — Narada, Bhagavata, Garuda and Visnu. 

It should be stated here that though the Brahma Purana takes its name after Brahma, it is 
because Brahma is one of main narrator of the Br. P. and not because Brahma is eulogised in 
it. On the contrary the Br. P. provides some uncomplimentary stores about Brahma. In the 
Siva-rahasya Khanda of Samkara-Samhita a classification of similar nature is given. It is 
added, however, that the Visnuite Purana teach the identity of Visnu and 6iva, and the Br. P. 
teaches the identity of Brahma, Siva and Visnu and this holds true in the case of the Br. P. 
which states that Brahma, Visnu and &iva are one (130.10). 

Dr. Haraprasad Shastri divides the Puranas into six groups in accordance with the subject 
matter; ( 1 ) the encyclopaedia group; (2) those dealing with Tirthas and Vratas: (3) those that 
underwent two general revisions; (4) the historical group; (5) the sectarian works and (6) the 
old Puranas revived. He places the Br. P. in the third group. In the Puranas of the third group, 
ihere is addition to the kernel twice — at both the ends. In the Br. P. Brahma's interlocution 
with the Rsis on the mountain is the real Purana. The speech reported by Vyasa with additions 
to the Rsis in his hermitage is the second stage. 

Besides the traditional topics of the Purana, the Br. P. contains chapters on sraha, dana, 
varnasramadharma and a large portion devoted to glorification of the sanctity of holy places. 
In fact, due to the tirthamahatmya it is generally recognised as ahhyayas devoted to Krsna- 
caritra. Moreover, many the name of the Br. P. whether the passages of the Br. P. quoted by 
various nibandhakaras occur in the present Br. P. or not constitute a study by itself. 

The wellknown dictum of Puranic lore is contained in the line 'itihasapuranabhyam 
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vedam samupabrmhayet.' It gives us the key to understanding the intimate relationship between 
the Puranas on the one hand and their sources, the Vedas, on the other. The Br. P. narrates 
many Vedic stories and genealogies. The Br. P. elaborates many upakhyanas contained in the 
RgVeda Aitereya Brahman, §atapatha Brahman and Brhaddevata. The stories of Bali and 
Vamana, Ahalya, Pururava-Urvasi episode, Hariscandra and Sunahsepa, Katha, Arstisena, 
Devapi, Vrsakapi, Sara ma, £aryati, KavasailQsa, Atreya and Atreyi, Ajigarta, Ahgirasa, &akalya 
and Abhistuta are narrated in the Br. P. 

The story of Hariscandra. Rohita and Sunahsepa given in the Aitereya Brahmana (7.3) 
and Sahkhayana Brahmana (15-17) is given with more details in the Br. P. In fact, the similarity 
which we find in the versions of the Aitereya Brahmana and the Br. P. cannot be found to such 
an extent in other works. 

Thus, the encyclopaedic character of the Br. P. shows that it occupies an important place 
in Puranic literature and provides ample scope for a study of different aspects of Hindu life 
and society in the Puranic times. 

The Date of Brahma Purana 

The problem of the data of the Puranas is very intriguing and controversial. No particular 
date or period can be assigned to a particular Purana. There are two main difficulties in fixing 
the date of a Purana. (1) The common chapters that are borrowed by the Purana from earlier 
Puranas; (2) the numerous additions and interpolations inserted in them. 

The Br. P. also suffers from the same difficulties since it contains many chapters in 
common with those of the Vayu, Markan^eya, Visnu, Harivamsa, and Samba Purana and 
Anusasana and Santi Parvans of the Mahabharata. In the absence of a complete collation of 
all the chapters from the different Puranas it is difficult to deduce as to which is the borrower. 
Hence it is more difficult to fix the date of these chapters. The second difficulty in the Br. P. is 
regarding its additions and interpolations. The Gautami-Mahatmya covering a large portion 
of hundred Adhyayas is a late addition as can be seen from a description of the MSS, given in 
the AnandaSrama edition. 

It is a matter of common knowledge that there is not a single date in Sanskrit chronology 
which is not or has not been disputed. There are different opinions regarding the date of the 
Br. P. among different scholars. 

The Naradiya Purana gives a list contents of the apocryphal Br. P. tallying with the 
contents of the Br. P. which shows that the Br. P. was compled before the compilation of the 
Naradiya P. The Naradiya Purana was written or.. .revised into its present form during the 
eights or at least in the beginning of the ninth century A.D., therefore the Br. P. which is 
mentioned in it must have existed before then. Again a comparison of the Purusottama- 
mahatmya contained in the Br. P. and the Naradiya P. shows that the latter has borrowed from 
the former. Again chapters 143-145 of the Anusasana Parvan also correspond to the chapters 
223-225 of the Br. P. and references from the Anusasana Parva, viz. 'idam caivaparam Devi 
Bramana samudahrtam' (143. 16) and Titamahamukhotsrstam pramanamiti me matih' (143.18) 
suggest that the Anusasan Parvan has borrowed from the Br. P. 

The numerous quotations made by Jimutavahana, Apararka, Haradatta, Devanabhatta, 
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Kullukabhatta, Madanapala, Sridatta Upanidhyaya, Candcsvara, Rudradatta and many others 
are not traceable in the present Br. P. which fact shows that it does not seem to have been 
composed or compiled earlier than the beginning of the tenth century A.D. And as Hemadri, 
Sulpani, Vacaspati Misra, Govindananda and Raghunandana quote verses from it, it cannot 
be later than A.D. 1200. Chapters 214-215 and chapters 216-218 of the Br. P. cannot be later 
than A.D. 1500 because Govindananda quotes verses from chapters 216 and 218 in his 
Danakriyakaumudi. Many other verses of these chapters are common to the original Br. P. 
because of the numerous quotations made by Madhavacarya only a few are found in the 
Chapters 214, 215 and 217 of the present Br. P. As none of the quotations made by him on 
general customs, impurity, funeral sacrifices and penance is found in the present Br. P. through 
it contains chapters on most topics, it is certain that Madhava used the original Brahma Purana 
and not the present apocyphal one. Chapters 219-222 should be dated earlier than A.D. 1200 
because Govindananda quotes numerous verses from chapters 219-221 in his 
Sradhakriyakallmudi, and Hemadri draws upon these chapters in his Caturvargacintamani. 
Thus from the point of view of the various quotations made by different nibandhakaras, it can 
be surmised that the Br. P. was compiled between the tenth and the twelfth centuries. 

As regards the Krsna-caritra, Durgashankara Shastri opines that the Krsna-Caritra of the 
Br. P. shows and intermediate stage and is later than the Harivamsa and earlier than the Visnu 
Purana. 

The problem of fixing the date of chapters describing the holy places in Orissa is rather 
difficult. In the 176th adhyaya, the greatness of Anantavasudeva is described. Even at present 
the temple Ananta-Vasudcva exists in Bhuvaneswara at Orissa. The great Bengali Pandit 
Bhavadevabhatta constructed it in the eleventh centrury. It is surprising to note that though 
the Br. P. describes the creation and greatness of the idol of Anantavasudeva, it does refer to 
its temple. If that temple had been constructed at the time of the compilation of the Br. P., there 
would have been a reference to it. This shows that the compilation of the Br. P. took place 
before eleventh century. It is worthy of note that the Kalpataru composed about A.D. 1110- 
1 1 20 does not describe the Purusottamatirtha in its tirtha-khanda though it speaks of a few 
little known Tirthas like lohargala, stutasvamin and kokamukha. 

According to Rajendralal Mitra the oldest temple in Puri is that of Alabukesvara built by 
Lalitendu Kesari (A.D. 623-677), the builder of the tower of Bhuvaneswara. The next oldest 
is Markandesvara and next comes the great temple of Jagannatha. According to Manmohan 
Chakravarti the temple of Jagannatha was built about A.D. 1085-1090 by king Codagahga. 
D.C. Sarkar points out that the celebrated Oriya chronicle Madia Panji attributes the construction 
of Purusottama Jagannatha not to Codaganga but to his great grandson Anahgabhima III who 
also installed an image of Purusottama in a temple at Varanasi-Cuttack which was destroyed 
by Sultan Firoz Shah Mitra and Hunter note that Anahgabhima wanted to eclipse the grand 
tower of Bhuvanesvara and renovated the temple of Jagannatha in Saka 1119 (i.e. A.D. 1198). 
We cannot lay much stress on these suppositions because it is not known definitely that there 
was no Visnu temple at Puri before the time of Anantavarman Codagahga. The chapters on 
Purusottama-ksetra cannot be later than the middle of the twelfth century because many of 
these are drawn upon by Vacaspati Misra in his tirthacintamani, by SQlapam in his 
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dolayatraviveka and rasyatratviveka and by Hemadri in his caturvargacintamani. As to the 
upper limit of these chapters it should be stated that they could not have been earlier than the 
end of the ninth century A.D. because there is mention of &iva-temple at the side of the 
Markandeya-lake which was built in A.D. 800 by Kundala-Kesarin, king of Orissa. From the 
mention of the Sun-temple at Konarka in Br. P. (28. 46-7), it may appear that those chapters 
are of later origin that A.D. 1240 as the Sun-temple at Konarka was built between A.D. 1240 
and 1251 by Narasimhadeva. L 

From the examination of the dates of these various temples it seems probable that these 
chapters were compiled between the ninth and the twelfth centuries. 

There are many similarities e.g. Kumarasambhava 4.4 runs parallel to Matsya 163-256 
and Br. P. 38.8. All these three works use the word 'vilalapa'. Again the stories of Daksa 
insulting Satl, Sati giving up her body taking birth at Himalaya's house — are available in the 
present Br. P. and the Kumarasambhava 1.21 is similar to Vayu 30.50-55 and Br. P. 34.20-25. 
But the Br. P. differs from the Kumarasambhava in the adhs. 34-38. Thus, Kamadeva is burnt 
after diva's marriage and as a result of the bewailings of Rati, the boon of the rebirth of 
Kamadeva as Krsna's son is granted by Lord Siva (38.10-11). The story of the Br. P. here 
seems to be later than Vayu Purana and older than Matsya Purana. 

The Brahmapuranic list of Rama's ancestors, — Dasaratha, Aja, Raghu, Dilipa— agrees 
with that of Kalidasa. The drama Pratima of Bhasa also gives the same list. 

After analysing the various parts of the Br. P. Dr. Hazra has come to the following 
conclusions regarding the date of the Br. P. 
The Date of composition or rather Between A.D. 900 and 1 200 
compilation of the Br. P. Ch. 25 Spurious 

Chs. 28 (1-8), 42 (35 to the end) (Between A.D. 900 and 1 150) Earlier than the chs. of the next 

group. 

Ch. 28 (9 to the end), chs. 29-4 1 C. between A.D. 950 and 1 200 

and ch. 42 (1-34) 

Chs. 214-218 Not later than A.D. 1 500, probably the same date as that of the 

composition of the present Br. P. 
Chs. 2 1 9-222 Earlier than A.D. 1 200. 

Chs. 223-23 1 Not known definitely. May have come from the same date as that 

of compilation of the present Br. P. 
Chs. 70- 1 75 Not known. Probably not earlier than A.D. 1 Oth century. 

From the above discussion, it is clear that it is difficult to assign a general date to the Br. 
P. because the analysis shows that different portions of the Br. P. belong to different periods 
and thus the date of the Br. P. will have to be spread over a very long period. Professor V.R.R. 
Dikshitar surmises that "the composition of the Puranas is to be spread over a long time 
covering several centuries form the epoch of the age of the Gupta and later. The Puranas then 
constitute a work of various periods in succession. For example one and the same Puranas 
may have been spread up over a long peroid of some centuries. The kernel of the Purana may 
have been born in earlier times, and its contents could be amplified in the course of the 
following centuries. 

Thus, the major portion of the Br. P. seems to have been compiled between the period of 



196 Place of Origin 

,the ninth and the twelfth centuries though some portions, as stated above, belong to an 
earlier period. 

Place of Origin 

As regards the place of composition of the Br. P., it should be stated that just as the whole 
Br. P. does not seem to have been composed by one hand one in one period, similarly it does 
not seem to have been composed at one place. 

The then busy centres or religious activities were perhaps the locale of the Purana 
compilations. The chief of pilgrimage were often thronged by a large number of people from 
all parts of India and were the best venue for the propagation of the literature. From the 
detailed glorification of certain places, we may venture to conjecture that a particular version 
of the Purana sprang up in that centre. 

Many chapters of the Br. P., as stated above, correspond to those of the other Puranas, 
therefore, the place of the composition of those chapters could be decided alongwith the 
decision of the place of place of composition of those other Puranas. From among the remaining 
chapters it is clear that the Gautami-mahatmya was composed by somebody living about the 
river Godavari, since it betrays close acquaintance with the minor Tirthas situated on the bank 
of the river Godavari. Similarly the chs. 28-70 and 176-178 on the holy places of Orissa also 
form one group and seem to have been composed by one is well acquainted with Orissa. 
Chapter 25 gives a long list of the names of holy places chiefly of Northern India. Though, it 
mentions the Viraja-ksetra and the Indradyumna-saras; the names of Purusottama-ksetra and 
Ekamrakaksetra are conspicuous by their absence. Moreover, this chapter is wholly unconnected 
with those preceding and following it. So it seems to have been interpolated by someone 
living outside Orissa. The remaining chapters are not important from the point of view of 
fixing the place of composition inasmuch as they deal with the general religious topics like 
Karma-vipaka (216-218, 223-225), hells (214-215), worship of Visnu (226-229), accounts 
of the Dvapara and the future ages (231), there are verses forming introduction of some 
topics (1.1-20, 26, 27, 1-10, 235) and forming the concluding chapter of the whole Purana 
(245). 

In ch. 27.43, it is stated that the place to the north of Sahyadri where flows the Godavari 
is the most charming place in the whole world. This is the opening of Brahma's speech and it 
shows his predilection of that spot. The work may have been written here. 

Saura- Purana, and Upa-Purana of the Brahma Purana 

The Saura-Purana— Anandasrama edition— containing 3899 slokas claims to be a 
supplement of the Brahma Purana. It states that the Br. P. is the first among the Purana containing 
ten thousand slokas and telling many holy stories (Saura P. 9.6). One who gives Brahma 
Purana in dana becomes great in the Brahmalika after getting freedom from all the sins. 

The Saura Purana is of great value as regards the knowledge of Saivism, especially of 
the Linga-cult and its main purpose is to glorify god Siva. Thus from the point of view of 
contents, there does not seem to be any resemblance between the Saura Purana and the present 
Br. P. 
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The Br. P. itself is considered to be an upa-Purana by Hazra who bases his belief on the 
information of Narasimha Vajapeyin, a nibandha writer of Orissa. But with due deference to 
Dr. Hazra, it should be said that the Br. P., as stated above, fulfills all the requirements of a 
Maha-Purana and there is little reason for its being considered an upa-Purana. Moreover, the 
Br. P. is never mentioned in the list of the upa-Purana, and is always considered as a Maha- 
Purana. 

The Text of Brahma Purana 

The formal study of the Br. P. leads us to two opposite possibilities: (1) of its being so 
bulky that it appears to be a conglomeration of the Maha-Purana and upa-Purana, and (2) of 
its being so small as to become only a handlbook dealing with religion in its original form and 
later becoming a collection of various chapters borrowed from different sources. 

In brief, the material available at present under the name of the Br. P. is of three types: 
(1) the information in the printed editions, (2) the information available in the catalogues and 
(3) the quotations from Br. P. cited by different works. 

(I) In the form of printed editions : At present four editions are available of the Br. P., viz, 
(a) The Anandasrama edition, (b) The Vangavasi edition, (c) The VenkateSvara edition, (d) 
The Gurumandala series edition. The Anandasrama edition on which the present study is 
based consists of 245 Adhyayas and is prepared from six MSS-ka, kha, ga, gha, na and ca. 
The MS 'ka' contains all the Adhyayas, the MS 'kha' and 'ga' omit the Gautami-mahatmya 
whereas the MSS 'na' and 'ca' contain only the Gautami-Mahatmya. Again the MSS 'ka' and 
'kha' join the first and the second Adhyayas of the Anandasrma ed.; the MS 'ka' misses the 
first 10 SI okas of the 70th Adhyaya, the MSS. 'ka' and *ga' omit the nineteenth Adhyaya. The 
MS 'ga' adds many slokas in adh. 13 and omits 191.27-33, the MS 'gha' begins the Gautami- 
Mahatmya with the Mangala Slokas and the MSS, 'gha' and 'ca' miss the slokas 81-85 of the 
adh.85. These are the major peculiarities of each MS. The variant readings and minor 
peculiarities of every MS have been noted in the footnotes of the Anandasrama ed., but they 
are too numerous to be noted here they are not taken into consideration. Moreover, they are 
more useful in the preparation of the critical edition of the Br. P. (b) The Vangavasi Press 
edition (Calcutta) is similar chapter by chapter to the Anandasrma Edition. There are occasional 
variations is readings and numbers of verses in the corresponding chapters, but these variations 
are only a few and not important for our purpose, (c) The Venkatesvara Steam Press edition is 
available in two forms: (i) It contains the whole Brahma Purana but instead of placing the 
Gautami-Mahatmya after the adh. 69 as in the An. Ed., it is placed at the end. (ii) The other 
addition of the Venkatesvara Steam Press contains only the Gautami-Mahatmya. It consists of 
one hundred and five adhyayas and resembles the Anandasrma ed. to a great extent. The 
following are its main peculiarities. It joins the Adhyayas 76 and 77 of the Anandasrma ed. 
into one and forms the 7th adh. Again after the adhs. 107-46, 108-82 and 108.118 of the 
Anandasrma ed., the Venkatesvara ed. adds many Slokas after adhs. 38.21, 38.87 and 83-125 
respectively. Besides these, three are many other minor differences which should be carefully 
considered at the time of preparing a critical edition of the Br. P. (d) The Gurumandala series, 
Calcutta, has brought out a new edition of the Br. P. which is based on the Anandasrma ed. 
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(2) Information form the catalogous : According to the catalogues catalogonom by Theodor 
Aufrecht, the various MSS of the Brahma Purana contain the following topics: 

(i) Rsipancamivrata 

(ii) Kalahasti-mahatmya 

(iii) Kodandamandana 

(iv) Campasasthivrakatha 

(v) Nasikopakhyana or Naciketopakhyana 

(vi) Prayaga-mahatmya 

(vii) Ksetrakhande Mallari-mahatmya 

(viii) Mayapuri-mahatmya 

(ix) Ramasahasranama 

(x) Lalitakhanda 

(xi) Lalitopakhyana 

(xii) Vehkatagiri-mahatmya 

(xiii) Sarasvatistotra 

(xiv) Hastigiri-mahatmya 

(xv) Janmistamivrata 

(xvi) Buddhastamivrata 

(xvii) Manimandapa-mahatmya 

(xviii) Laksmisahasranama 

(xix) Suryacandravratakatha 

(xx) Hastigir-mahatmya 

(xxi) Godavari-mahatmya 

(xxii) Gautamigahga-mahatmya 

(xxiii) Gautami-mahatmya 

(xxiv) Purusottama-mahatmya 

(xxv) Karmavipaka-mahatmya 
(xxvii) Bharatavarsa-vivarana 

Tlie first-twenty topics are not met with in the present Br. P. whereas some of the topics 
resembling serial Nos. XXI to XXVII are there. 

R.L. Mitra describes a Br. P. which consists of two khandas, purva and uttara, and is 
quite different from our* present Brahma Purana. As it mentions the history of Radha, her 
worship, Tulasi's marriage with &ahkhacuda, the history of Mansa, etc., it must be a very late 
work. 

According to Shri Haraprasad Shastri, the Br. P. in Catalogue No. 3450 seems to be a 
different recession from that of the An. ed. The Gautami-mahatmya is not there and the last 
chapters on Samkhya and Yoga with the interlocution between Vasistha and Karalajanaka are 
not there. Chapter 19 of the Anandasrma ed. has become ch. 17 coming at the end. 

The next number begins as usual but ends with the end of ICrsna-caritra, ch. 212 of the 
Anandasrma edition. 

There are three other compilations called — Buddhastamivrata (No. 3452) Margasirsa- 
ekadasivrata (No. 3453) and Kartika-mahatmya (No. 3453a) which though not found in the 
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Anandasrma ed. are said to draw its authority from the Br. P. 

The descriptive catalogue of the Sanskrit MSS in the Tanjore Maharaja Sartoji's Sarasvati 
Mahal Library, informs us that the Br. P. was printed at Bombay in 1906; and at Chidambaram 
with a translation by V.S. Venkatarama Shastri in 1908. Moreover, the Prayaga-mahatmya, 
Srimusna-mahatmya and Hastigiri-mahatmya also form a part of it. 

In some MSS the mahatmya of the sacred river Balaja occurs as the uttarakhanda of the 

Br. P. 

The present study does not aim at representing an exhaustive examination of all the MSS 
firstly, because the whose infromation regarding all the MSS is not at the disposal of the 
present writer. Moreover it is not necessary also. But this material shows that a critical edition 
of the Br. P. is a highly felt necessity as it would decide whether all these Mahatmyas and 
other topics belonged to the original Purana or not. 

After collecting the information regarding the Br. P. from various catalogues, let us now 
see as to what information can be gathered about the Br. P. from the various Nibandha works. 
(3) Information in the form of quotations in different works : Almost all the Nibandha 
writers have drawn profusely upon the Br. P. was, therefore, one of the most 
authoritative works in the whole range of Puranic literature. The following 
Nibandhakaras provide quotations from the Br. P. 

(i) Sulapani's Dolayatraviveka and Rasayatraviveka 

(ii) Vacaspatimisra's Tattvacintamani 

(iii) Govindananda's Danakriyakaumudi and Sraddhakriyakaumudi 

(iv) Raghunandana's Smrtitattva and Yatratattva 

(v) Hemadri's Caturvargacintamani 

(vi) Nilakantha bhatta's Mayukhas 

(vii) Madhavacarya 

(viii) Jimutavahana 

(ix) Apararka 

(x) Haradatta's commentary of the Gautamadharmasutra 

(xi) Aniruddhabhatta 

(xii) Ballalasena 

(xiii) Kullukabhatta 

(xiv) Madanpala 

(xv) Srldatta Upadhyaya 

(xvi) Candesvara 

(xvii) Rudradhara 

(xviii) Narasimha Vajpeyin's Nityacarpradipa 
(xix) Laksmidharabhatta's Krtyakalpataru. 

Some of the verses quoted in the works from i-vii are traceable in the present Br. P. 
whereas those quoted in the works from vii-xx are not. 

The quotations made by the Nibandha writers show that it was a rich store of Smrti 
materials. The multifarious Smrti topics dealt with in this Purana, appear to have been the 
following : (a) The duties of the Asramas, (b) General customs and daily duties (ahnika), (c) 
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Eatables and non-eatables, (d) Rules of diet, (e) Purification of things, (0 Purification of the 
body, (g) Funeral sacrifices, (h) Impurity, (i) Bath, (j) Gifts, (k) Duties of women, (1) Different 
kinds of sins, (m) Penances, (n) Vows (vrata), (o) Observances in the different months (masa- 
karya), (p) Sraddhas, and though many of the verses are not common, the present Br. P. also 
is an encyclopaedic work containing most of the above Smrti-Topics. Thus, we see that a vast 
quantity of material goes under the name of the Br. P. most of which is not available in the 
present form which creates doubts regarding the authenticity of the present Br. P., raises 
problems as to whether the Br. P. which contained all that material and which is now available 
is some work completely different from the present one, whether there is some connection 
between the two or whether they are two completely independent works. It also leads to the 
necessity of a careful scrutiny of the Br. P. in its present form. When the Br. P. is viewed in its 
present form, it seems that most of its chapters have been borrowed from various other works; 
and there is only a small portion which it can claim as its own. It is a conglomeration of 
chapters mainly corresponding to those of the Visnu, Markandeya, Samba, Vayu, Harivams'a 
Puranas and the Anusasana and the Sant-Parvans of the Mababharafa. If these chapters are 
left out of consideration those which remain untraced are unimportant and insignificant in 
number. They are as follows: 

Br. 1 (verses 1-20) = Introductory verses 

18 (verses 1-6) = Enumeration of the topis treated of in ch. 1-17 

25 = Names of holy places 

26, 27(1-10) = For introducing ch. 27 on Geography 

28-38, 41-70 (1-11) 176-178 = Gods and holy places in Orissa 

214-225 ■ On hells 

216-217 Partly 218 = On the result of actions done, karmavipaka 

219, 220 (verses 1-21, 30-32 = On sraddha 
43-68, 100- 10 la, 102b- 104, 
102b-212) 

226-219 = On the worship of Visnu 

231 = Accounts of the Dvapara and future ages 

Thus from this point of view, the bulk of the Br. P. seems to be very small. As regards the 
common chapters it is difficult to deduce which of them are the original but as Fr. Hazra says, 
the quotations made by the early authors from the Markandeya, Visnu, and Vayu Puranas 
show that the chapters borrowed by the Br. P. have been occurring in these Puranas from a 
time earlier than that of the compilation of the present Br. P. As to the chapters common to the 
Vayu, Harivamsa and Brahma Puranas a comparison of them proves the indebtednes of the 
Br. P to Harivamsa. As to the chapters common to the Br. P. and the Mahabharata the priority 
of those of the latter is unquestionable. A comparison of the Chs. 29-30 of the Br. P. to the 
corresponding chapters of the Samba Purana shows that the Br. P. is the borrower. 

The Contents of Brahma Purana 

A formal analysis of Br. P. thus shows that the bulk of the original Br. P. is too small, but 
as the present work is based on the whole text with all its borrowed and non-borrowed chapters, 
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we shall describe the contents of Br. P. as found in the edition used for the present study, i.e. 
Anandasrama ed. The present Br. P. contains two hundred and forty-five Adhyayas containing 
in all 13.783 slokas. 

The contents of the Br. P. can be divided into the followig six units: (i) Pancalaksanas, 
(ii) Geography (iii) Holy places in Orissa, (iv) Gautami-Mahatmya, (v) Krsna caritra, and (vi) 
Religion and philosophy. 

Pancalaksanas 

This unit consists of twenty Adhyayas, i.e. 1-17, and 231-233. Its main topic is to treat 
the five main characteristics of the Purana, viz. sarga, pratisarga, vamsa, vamsanucarita, and 
manvantra. The adhs 1-3 treat of sarga, the adhs. 231-233 of pratisarga, the adhs. 4, 6-17 of 
vamsa and vamsanucarita. Both these characteristics are not treated separately but are joined 
together; and the adh. 5 treats of the manvanaras. 

These chapters are borrowed from Harivamsa and Visnu Purana. Only the first twenty 
verses of the first adh. and the adh 231 belong to the Br. P. itself. As regards the first adh. the 
first adh. the first-twenty intoductory verses are added by the compiler himself, the verses 21- 
30 are similar to those of Visnu I 2.1-8 and the verses 31 to the end are similar to Harivamsa 
1.1.19 to the end. It seems more likely that all the three, viz., Brahma, Hari and Visnu have 
borrowed from one source. 

It seems that the five main characteristics which originally constituted the entire of a 
Purana are not given much importance in the Br. P. i.e., the Br. P. does not possess the nature 
of the Purana as it was originally believed to be but it furnishes a later phase inasmuch as the 
topics other than these five laksanas, viz. tirthamahatmya, worship of gods, sraddha, etc., are 
dealt with at a greater length, whereas, the pancalaksanas are dealt with very briefly. As 
regards repetitions, the story of Daksa having many daughters is given in the ads. 2 and 3 but 
in the adhs. 2.46-49 the exact number of the daughters is not given whereas in ahd. 3.25, 
Daksa is said to have sixty daughters. Moreover, the story of Daksa having sons is added 
(3.11 ff.). Again, the story of Mrthu which is given in short in the adh. 2.20-25 is given at 
length in the adh. 4, thus making the adhyaya completely independent. It gives all the details 
about Prthu and adds the story of milching the earth. Moreover, the adh. 4 contains chronolgical 
disorder too. Thus it begins with the story of how Prthu was assigned the kingdom of the 
world by Prajapati but in the verse 19, the munis unnecessarily aise a question and want to 
know more about Prthu's birth and how he milched the earth thus raising occasion for the 
narration of the Adhyaya. Again in the adh. 2.51-53, the Munis raise some questions the 
answers to which are not given anywhere and the reply of Lomaharsana which follows these 
questions does not at all pertain to the questions. 

Again the story of the city of Varanasi being burnt by the curse of the sage Nikumbha is 
given in the adh. 11.40-54 and is again repeated in adh. 13.80-85. 

The story of Jahnu's drinking the water of the river Ganges given in the adh. 10.15-20 
is again repeated in adh. 13.80-85. The story of Kalayavana's birth at the end of the adh. 14 
seems to be irrelevant and here same slokas which form the connecting link between the 
previous portion consisting of the genealogies and this portion seem to be missing. The slokas 
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48-56 cannot be easily explained and the sTokas 46b-47a do not fit in with the previous 

slokas. 

The story of the Syamaritaka jewel given in the adh. 16-17 though in continuation of the 
genealogy of Soma-varnsa seems to start abruptly. The Br. P. starts the Krsna caritra with the 
birth of Krsna in the later part of the Br. P., i.e. in adhs. 180-212 but here Krsna is represented 
as a grown-up man hence the chronological order is not given any attention. As regards the 
Syamahtaka story, though it is believed to have been borrowed from Harivamsa it seems to 
follow in its version the Vayu (96. 1 1 ff) more. 

Geography 

This unit consists of then Adhyayas, viz., 18-27. In it the description of the whole world 
together with its oceans and continents, of the Patalas, hells and the other three worlds, viz. 
Bhuh, Bhuvah, and Svah, of Jambudvipa, Bharatavarsa and its Tirthas is given. The Puranas 
served an important function in providing geographical information by describing the greatness 
of various holy places. The Br. P. describes the Bhuvanakosa but does not follow the 
Kurmavibhaga system as is given by the Markandeya Purana and others. These chapters are 
mainly borrowed from V7snu and Markandeya as stated above. 

The adh. 19 in this unit describes the Jambudvipa and seems to interrupt the lengthy 
description of geography by its brevity. Moreover, it is missing in MSS. 'ka' and 'ga' which 
give a more emphatic reason for its being added afterwards. Again the adh. 25 gives a long 
list of the names of holy places and is wholly unconnected with those preceding and following 
it. Chapter 26 is meant for serving as in introduction to ch. 27 dealing with the geography of 
India. It, therefore, seems to have been written at the time when ch. 27 was borrowed from the 
Markandeya Purana. In short, the adhs. 18-27 do not contain any story element but only 
describe the geographical aspect in the general style of the Puranas. 

Holy Places in Orissa 

This unit consists of thirty-six adyayas, viz. 28-70 and 176-78 and describes the holy 
places in Orissa. According to Dr. Hazra it should be divided into four groups: (i) chs. 28 (1- 
8), 42 (35 to the end,) 44-69, 70 (1-11) and 176-78 on Purusottama ksetra or Puri sacred to 
Visnu. (ii) chs. 28 (9 ff.) — 33 on Konarka sacred to the Sungod. (iii) chs. 34-41 on Ekamra- 
ksetra or Bhuvanesvara sacred to £iva and (iv) ch. 42. (1-34) on Virajaksetra or Jajpore 
sacred to Devi. 

Hunter in his history of Orissa describes it as follows: 

"Orissa is divided into four great regions of pilgrimage. From the moment the pilgrim 
passes the Vaitarani river on the high road forty miles north-east of Cuttack he treads on 
holy ground. On the sourthern side of the river rises shrine after shrine to &iva, the all- 
destroyer. To the south-east is the region of pilgrimage sacred to the sun, looking down 
in desolate beauty across the Bay of Bengal. To the south-west is the region of pilgrimage 
dedicated to Siva, with its city of temples, which once clustered, according to native 
tradition, to the number of 7000 around the sacred lake. Beyond this nearly due south, is 
the region of pilgrimage beloved of Visnu, known to every hamledt throughout India, 



Copyrighted material 



Holy Places in Orissa 203 



and to every civilised nation on earth, as the abode of Jagannatha, the lord of world." 
The description of Orissa given the Br. P. tallies with the above. 

It should be noted that the Br. P. refers to the pool of Markandeya (56.73), the vata tree 
(60.18), the sea (60.10), the Indradyumna pool (63.2-5), the idols of Krsna, Samkarasana and 
Subhadra (57.22, 23.58). Gundicayatra (ch. 66), Purusottamaksetra (177.16, 17, 24, 25) the 
special snana festival of Jagannatha on the full moon day of Jyestha (ch. 65), Konarka (ch. 
28). Damanabhanjika (28.53), Ekamraka (34.40), (41.11), Bindusaras (41.53), Sivaksetra 
(41.93), Kapilatirtha (41.91), Virajaksetra (42.1-2), Vaitarani river (42.4), the eight Tirthas, 
viz. Kapila, Gograha, Some, Alabua, Mrtyunjaya, Krodatirtha, Vasuka and Siddhakesvara 
(42.6,7) Viraja-mata (42.1,11), Parictirtha, (43.12), (63.1), (61.63-71), Jagannatha (42.37), 
Utkalaksetra (42.44-49), king Indradyumna (43.89), Nyagrodha (45.53), story of Indranila, 
idol of lord Purusottama covered with sand and shrubs (45.71-89), Indradyumnasaras (51.29), 
Nrsimha-worship (Adh. 58), Markandeyavata (60.11), Dolayatra (63.18), and Acyutamandira 
(63.21). All these references are important and significant for the history and religious sanctity 
of Orissa. Moreover, the story regarding the idols of Krsna, Balarama and Subhadra are also 
important for the traditional history of Orissa. 

Again the Br. P. states that the holy Purusottamaksetra forbids all the wranglings between 
Saivas and Bhagavatas (Br. P. 56.64-66 and 69-70). In the description of Jagannatha temple, 
a cakra is mentioned and the Br. P. also refers to it. [Br. P. 51.70-71, cf. also Naradiya P. (uttara 
55.10-11]. 

Regarding the Adhayas 27-43 describing Sun-worship, Dr. Hazra states that the chapters 
on sun worship in the Br. P. are borrowed from the Samba Purana. That most of the verses of 
the adhs. 29-33 of the Br. P, originally belonged to some other source is proved according to 
him by the fact that though in the Br. P. (28.5) Brahma begins, at the request of the sages to 
describe the place of Konaditya or Konarka situated in Utkala (or Ondradesa) on the nothern 
shore of the salt-ocean, in chs. 29-33 he is found to describe Mitravana situated on the bank 
of the Candrsarit mostly in the same verses as found in Samba Purana and the Bhavisya 
Purana no mention being made by him of Konaditya. Utkala or of the ocean in these chapters. 

The story element again starts in the adh. 32. Here Aditi, Daksa's daughter prays for a 
son and thus in connection with Surya-worship, the link of the genealogy of Daksa's family is 
established. 

The story of Surya-Samjna given in the adh. 6 in again repeated in the adh. 32-48. It is 
again repeated in the adh. 89, the name Samjna is changed to Usa and the names Visti and 
Tapi are added in the progeny of Sun. The minor variations in the stories are not very important. 

After treating the Surya-worship in the adhs. 28-33, the story of £iva is introduced in the 
adh. 34 all of a sudden with no connection to the adh. 33. The case of the Siva story appears 
strange as it is narrated without any inquiry on the part of Munis but the case becomes explicable 
when the underlying purpose, i.e. to describe the Bhuvanesvara or Ekamraksetra among the 
sacred placed of Orissa is taken into consideration. In the adh. 34.27-33 the story of Daksa's 
birth is given which was narrated in the adh. 2.34-47, the difference being that here it is said 
that Daksa was reborn as a result of lord Siva's curse whereas the story of the curse is not 
given in the adh.2. Moreover, here, i.e. in the adh. 34.39, the selfborn body of Daksa in his 
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previous birth is referred to. 

The adh. 176 and the following are connected with the adh. 69 as they treat of one and 
the same topic, viz., holy places in Orissa but they seem to be wrongly separated by the 
Gautami-mahatmya inserted between them. 

The adh. 176 containing the greateness of Vasudeva and the adh. 177 containing the 
greatness of Purusottamaksetra seem to be added afterwards. The story of Kandu in the adh. 
178 seems to have been added later than chs. 176-177. This story is told by |Vyasa, whereas 
in all other chapters on Orissa, Brahma is the speaker. Moreover, the story is inserted without 
any previous hints, the connecting link being provided by the statement that the sage Kandu 
lived at the Purusottamaksetra (178.1, 2). 

Gautami-Mahatmya 

This unit consists of one hundred and five adhyayas, viz. 70-175 all of them eulogizing 
various holy places situated on the bank of the river Godavari. It forms an independent book 
(pustakam) by itself. Its style also differs from the general style of the Br. P. In each of its 
Adhyayas, it takes up one TIrtha and relates the story of the origin of the name given to the 
Tirtha, after its importance is described and the merit of visiting it is given at the end . This is 
the general style of this unit though there are variations. 

The idea of visiting Tirthas was not prevalent in the Vedic period. It came into existence 
in the time after the Upanisadas. On account of the idea that it was very important for a man 
to visit holy places, the need for lauding the sanctity of the holy places came into existence. 
This may be compared to modern progaganda for tourism. Thus, the Mahabharat devotes a 
great portion to the description of Tirthas though it seems to have been added afterwards. In 
the Br. P., the vice chief characteristics of the Purana are dealt afterwards. In the Br. P., the vice 
chief characteristics of the Purana are dealt with very shortly and mainly it is a Tirtha-Purana. 

Apart from eulogizing the sanctity of the river Godavari, the Gautaml-mahatmya is 
important from the geographical point of view inasmuch as it furnishes accurate information 
regarding the places through which the river Godavari flows. 

That Gautami-mahatmya is a distinct work by itself is further proved by the fact that the 
general topics dealt with in the Purana, viz., genealogies, creation, dissolution and recreation, 
the dharmas of varna and asrama, Sraddha, etc. are dealt with before and after the Gautami- 
Mahatmya. 

It is called a highly meritorious Purana decleared by Brahma (Br. P. 175.78, 87). The 
place which it occupies in the Br. P. was not meant for it because it divides the chapters on 
Purusottamaksetra-Mahatmya. The way in which ch. 176, opens shows that it immediately 
followed ch. 69. Moreover, in ch. there is no hint from which we may conclude that the 
mahatmya was there. (In Br. P. 179, 2 the sages refer to Bharatavarsa ch. 27) and Purusottam- 
ksetra of which, they say, Vyasa told them elaborately, but they do not mention the Gautami- 
mahatmya which also precedes ch. 179 in our edition. In the Venkateswara ed. it is placed at 
the end. This mahatmya was attached to the Br. P. later than the chapter on Orrisa, for the 
Naradiya Purana (I. 92), which gives the contents of the present Br. P., including the mahatmyas 
of Purusottama-ksetra and Ekamra-ksetra, does not mention the Gautami-Mahatmya: 
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It has its own beginning and its own end. Even after the colophons, the Anandasrama 
ed. separately mentions the numbers of the adhayas of the Gautami mahatmya. Again as 
stated above, some MSS. like 'ka' contain the whole of the Br. P. whereas the MSS. like 'kha' 
and 'ga' do not contain the Gautami-mahaytmya, while the MSS. 'gha', 'ha' and 'ca* contain 
only the Gautami-Mahatmya. We get a separate edition of the Br. P. containing only the 
Gautmi-Mahatmya also. All these tend to show that though the Gautami-mahatmya was a 
part of the Br. P., it constituted an independent unit by itself. Even so there are discrepancies 
in it. 

Now let us discuss the various points which show irrgularities in the story contents. The 
adh. 70 forms an introduction to the Gautami-Mahatmya. The MS. 'gha' starts the Gautmi- 
mahatmya with the mangalaslokas. The Adhyayas 35-36 and 71-72 though containing the 
stories of Uma-Siva differ in details. In the adh. 35 after realting the story of 
Daksayajnavidhvarhsa in the Caksusa manvantara, the story of Lima's birth is related but here 
Uma takes birth not because the gods were confronted by the danger of Taraka but because to 
get a child was very necessary for one's own good. Moreover, the etymology of the name 
*Uma' and the story of how Siva tests Uma's love for him are given. Further, here the danger 
of Taraka is not related. On the contrary, Siva comes to Parvati on his own account and asks 
her to marry him. Also, Kamadeva disturbs Siva after his marriage. Rati is said to be present 
at the time of Kama-dahana and she asks a boon from Lord Siva for the rebirth of Kamadeva. 

The same story of Siva and Parvati is related in the adh. 71 but the details vary. The 
Daksayajnavidhvamsa is not mentioned, the gods request Himavan to give birth to Uma 
because they were afraid of the demon Taraka. The story regarding the etymology of Uma 
etc. is not given. It is said that Uma practices penance for Siva, but Siva himself never appears 
before Uma to test affection as was the case in the first account. On the other hand Kamadeva 
and the spring season disturb his penance, and Kamadeva burnt on that account. Rati is not 
mentioned here. This difference shows that the Gautami-mahatmya clearly differs from the 
Br. P. This account resembles that of the Kumarasambhava, with Rati added. Here Parvati is 
not called Uma but she is called Gauri. The Svayamvara of Parvati is not mentioned but the 
marriage of Parvati with Siva is arranged. Here too Brahma performs the marriage rites but 
the disgraceful story regarding the creation of Valakhilyas from Brahma which was not given 
in the first account, is introduced here to connect it somehow with the Godavari-Mahatmya. 

In the adh. 8. 53-74 the story regarding the birth of the 60,000 sons of Sagara and their 
death at being sighted by Kapila is related. The same story is given in adh. 78 but the details 
vary. The story regarding their birth is not different. Moreover, here it is stated that the horse 
of Hayamedha was carried away by Indra (78-13) but it was tied near Kapila by the demons 
with an idea that the gods might be destroyed by Kapila's wrath. In adh. 8.55, Kapila is said 
to be Lord Visnu himself whereas here it is said that in olden times Kapila had helped the 
gods. He wanted to rest and asked for a proper place and the gods advised him to go to 
Rasatala; so at the time of Sagara's Asvamedha, Kapila was sleeping in the Rasatala. (A 
similar story regarding king Muchakunda is given in the Br. P. in the adh. 96). In both the 
Adhyayas it is said that the sons of Sagara were burnt by the lustre emanating from Kapila's 
eye who sleeping there but in the adh. 78.21, it is said that was the divine speech which 
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dccleared that the horse was in the Rasatala. Moreover, they did not wake Kapila but being 
too arrogant they kicked him and were burnt by him. In the adh. 8, Paficajana is said to be the 
remaining child whereas in the adh. 78, Asamafija is said to be the remaining child. The story 
of King Bhagiratha, etc. given in the adh. 78 is not referred to in the adh. 8, there the main 
purpose being to count the descendants whereas here the main purpose is to eulogize the 
river Godavari. 

There are cases of chronological disorder too. Thus, after dealing with the deeds of 
Kartikeya in the adh. 81, the adh. 82 relates his birth. Thus, it seems that in narrating the 
Gautami-mahatmya, the author has not laid much emphasis on the systematic chronological 
order but he has either narrated the stories according to the order of Tirthas or accroding to 
some other order. Again in the adh. 113, it is said Lord Siva destroyed the fifth head of 
Brahma and in the adh. 135 it is said that Lord Brahma spoke a lie with his fifth head. 

The anecdote regarding the paring of Sun's lustre given in the adh. 6 and the adh. 32 is 
again repeated in the adh. 89. The name of Samjna is changed to Usa and the names Tapi and 
Visti are also mentioned among the names of children. 

The story of Puriirava's birth given in the adh. 7 is again repeated in the adh. 108 but 
here instead of 11a changing into king Sudyumna afterwards (as was the case in adh. 7), king 
Ila is changed to I la and to episode of Umavana is introduced 

The story of Sati and Daksa's sacrifice, its destruction and Daksa's prayer in honour of 
Lord Siva, etc. given in the adh. 34-35 are again repeated in the adh. 109. The general style of 
both the Adhyayas differs. 

The story of the birth of Maruts given at the end of the adh. 3 is repeated in the adh. 1 24 
but here it is said that Indra cut the embryo of Diti on the advice of the demon Maya. 

The story of Kama dahana given in the adh. 71 is again repeated in the adh. 128 but in 
the adh. 7 1 the god send Kamadeva in order to disturb Lord Siva so that he might marry 
Parvati but in the adh. 128, it is stated that when the gods were confronted by danger from the 
demon Taraka, Siva and Parvati were already married and the gods sent Agni only to report to 
Lord Siva about the threat from Taraka, and the semen of Lord Siva fell into Agni and Kartikeya 
was born. This shows that the Gautami-mahatmya itself is not homogeneous. 

The story in King Prthu's milching the earth given in the adh. 4 is again repeated in the 
adh. 141 but here the details of the milching process are not given. 

The story of Yayati's enjoying the youth of his son Puru given in the adh. 12 is again 
repeated in the adh. 146 but here it is given in order to eulogize the river Gautami. 

The story of Sunahsepa given in the adh. 104 is again in the adh. 150, but there it was 
told with reference to Rohita whereas in the adh. 150, the details regarding Rohita are not 
given and the story is independently developed in order to eulogize the Paisacatirtha. The 
story of Hariscandra given in the adh. 104 follows the account of the Aitereya Brahmana. 

The story of Soma abducting Tara given in the adh. 9 is again repeated in the adh. 1 52 
but here the story of Brahma's intervention is not given and the birth of Buddha is also not 
mentioned. On the contrary Brhaspati purifies Tara by the water of the river Ganges and 
curses Candra to loose its shape. 

The story of Rama is given in a scattered form in the adhs. 123, 153, 157, 176 but it is 
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given in order to eulogize the river Gautami. 

The account of Brahma's creation given in the adh. 1 is repeated in the adh. 161. 

The story of the river Ganges being brought down on the earth by the sage Gautama in 
the adh. 74, 75 is again repeated in the adh. 175 but in this Adhyaya the story of Vinayaka 
falsely blaming the sage Gautama is not given. 

The extent of the Br. P. is said to be 10,000 slokas by the majority of the Puranas. But the 
Mafsya Purana says that it extends to 13,000 slokas and the Devibhagavata to 14,000. The 
majority of the Puranas do not think that the Gautami-mahatmya comprising one hundred 
and six chapters containing 4,000 slokas is a part of the Br. P. The Narada Purana which gives 
the table of contents of all the eighteen great Puranas says that the Br. P. consists of ten 
thousand slokas and has two parts and in the table no mention is made of any topic treated of 
in the Gautami-mahatmya which divides the rest of the Purana into two parts on account of 
the place it occupies in the Br. P. The AnandaSrama ed. of the Br. P. with Gautami-mahatmya 
counts the slokas to 13,783 which when reduced to the standard of 32 syllables would make 
it a little more than 14,000 slokas. 

Living aside the Gautami-mahatmya the Br. P. naturally falls into two parts; the first 
containing 69 Adhyayas and the second 71, but the Narada-Purana says that the story of 
Rama is to be found in the first part and the sanctity of Purusottama-ksetra in the second. But 
as already said in the Anandasrama ed. the story of Rama is found in a scattered from. So 
there seems to have been some revision, since the Narada-Purana was written. 

Krsna-caritra 

The Br. P. refers to Krsna's birth in the genealogical chapters and the Syamantaka jewel 
story is also referred to but the regular Krsna-caritra describing his life from birth to death is 
given in the adhs. 180-212. From the position which the Krsna-caritra occupies in the Br. P., 
it seems that it is somewhat superfluous. But it seems that the Krsna-caritra was introduced in 
the Purana, when Krsna worship was widely prevalent. 

The story of Krsna is given in detail in Harivamia, Brahma and Visnu Purana, Bhagavata 
and Brahmavaivarta and in others it is given in short. Some of the portions of Krsna-caritra 
are also narrated in the Mahabharata. The Harivamsa, Brahma and V/snu-Purana, are very 
similar and it is difficult to decide as to which version is earlier in the absence of a complete 
collation of all the Adhyayas of Krsna-caritra in all the three Puranas. The story of Syamantaka 
jewel is given in detail in the Vayu Purana (adh. 96) and the Matsya Purana (adh. 46). Moreover, 
the stories of Kamsa killing the sons of Devaki and Krsna killing Kamsa, Salva, Dvivida, 
Arista, Vasabha, Putna, Kesi, Kuvalaya-pida, Naraka and Kalayavana and cutting the hands 
of Bana (adh. 98) are given in the Vayu Purana. It should be noted that all these stories are 
dealt with at length in the Br. P. also. The Bhagavata seems mainly to follow the Visnu Purana 
but many new things are introduced in it, viz., the killing of Trnavarta, Krsna's showing the 
whole world to Yasoda in his mouth, Krsna carrying away the clothes of the Gopis, Sankhacuda 
capturing the women of Vraja, etc. In the Brahmavaivarta Purana, great emphasis is placed 
on Radha worship. 

Regarding the Adhyayas 179, 180, it seems that after the Gautami-mahatmya, the author 
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wanted to treat the story of Krsna. Before that he connects the Purusottama with this portion. 
But after joining this link he seems to find it difficult to introduce the Krsna -caritra without 
any occasion and therefore tries to bring in the subject of Lord Visnu in some way as to form 
an introduction to the Krsna-caritra. 

The style of Krsna-caritra in the Br. P. remains uniform and the account is narrated by 
Vyasa. 

Religion and Philosophy 

This unit consists of 30 adhyayas, viz. 213-230 and 234-245 dealing with topics of 
religious and philosophical nature. 

After the Krsna-caritra nothing remains to be said and therefore the Br. P. starts at random 
to describe various matters. Thus, it describes the incarnation of Visnu (adh. 213), Yama and 
his hells (adhs. 214-2150, dharma (adh. 216), evolutionary rebirths (adh. 217), dana of food 
(adh. 219), sraddha (adh 220), Sadacara (adh. 221), Varnasramadharama (adh. 22), 
karmavipaka (223-225), worship of Visnu (226-229), bhavisyakathana (adh. 229, 230), 
philosophy (234-244) and importance of the Br. P. (adh. 245). 

From the above analysis we can see that thus a great variety of subjects is dealt with in 
this unit. 

Thus, the Br. P. seems to be a conglomeration of the Maha-Purana and upa-Purana. All 
the material going under the name of the Br. P. is not found in the present Br. P. and there 
seems to be three seems to be three distinct layers. Brahma's interlocution with the rsis on the 
mountain Meru (chs. 26-178) is with additions reported by Vyasa to another set of rsis at 
Kuruksetra (ch. 1 79 to 245) and the whole is repeated with fresh additions by Lomaharasana 
to the rsis at the Naimisa forest. The beginning and the end to each section seems to have 
been added to give them a Puranic form. The Krsna-caritra is added at the time when Krsna- 
worship was widely prevalent and it is worthy of note that Vyasa is the main narrator of the 
Krsna-caritra. Each layer has its own discrepancies, and as suggested by the colophons all the 
units are not added at one and the same time. 

The above description of the contents of the Br. P. gives us some idea of the richness of 
the material contained in the text, and the complexity of the form of Br. P. It also provides 
criteria for evaluating the data contained in the Br. P. for purpose of historical and social 
sciences analysis. In what follows we shall compile and analyse relevant sociological data 
contained in the Br. P. 

BRAHMACARYA. 

In ancient India an ideal life was considered to pass through four stages, and Brahmacarya 
is one of the stages of life. The four stages are Brahmacarya (Vedic student vowed to chastity), 
Garhasthya (married householder), Vanaprastha (forest hermit) and Sannyasa (an ascetic who 
has renounced the world). Brahmacarya, the first stage of the four is considered as the period 
of education. The rules and conduct of a Brahmacari are given in Manusmrti, Chapter 2. 

The Brahmacari who lives with the teacher has to obey certain rules and principles. He 
should bathe in the river at sun-rise and offer oblations to gods and manes. A Brahmacari has 
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to astain from using honey, meat, fragrance, flowers, flower of chrysanthemum (Ind.) women, 
curd, milk, ghee, churned-curd, slaughter, bath applying oil, anointing the eyes with collyrium, 
sandals, umbrella, lust, anger, covetousness, dance, music, gambling, slander, ridicule, 
falsehood, and causing injury to others. A Brahmacari should go to bed alone. Semen should 
not be made to discharge through lust. If seminal discharge occurs in dream the should take 
bath early in the morning and worship the Sun, pronouncing the mantra or spell 'Punah* 
thrice. The Brahmacari should live on alms. It is the duty of the Brahmacari to bring water, 
(lower for oblation, cowdung, soil and darbha (grass) for the teacher. He should receive alms 
only from the houses of those who believe in the Vedas and sacrifices. He should not go to the 
house of his teacher or his heirs and their families for alms. Provided there and no other 
houses he may receive alms from the houses of his teacher's relatives and in the absence of 
such houses he may approach the house of heirs to his teacher and in the absence of such 
houses he may receive alms from the house of the teacher. He should fetch 'Camata' (fuel 
cheifly from butea frondosa) from a place of purity in the forest, as instructed in rules and dry 
it in the sun; in the absence of which it may be got dried in a sheltered place. This fuel should 
be put in the sacrificial fire in the mornings, at noons, and in the evenings. If a healthy 
Brahmacari fails in doing his duties consecutively for seven days it will be considered that his 
vow of Brahmcarya is broken and then he will have to take the vow of 'Avakirni' again. 
Without waiting for the order of the teacher, the Brahmacari (student) should engage himself 
in devotion and meditation and in the service of the teacher daily. When the student is before 
the teacher he should stand with folded hands controlling his body, speech, brains, sensitive 
organs, and mind. Only when he is asked to sit, should he do so before the teacher, covering 
the portions of his body, which are to be covered, with clothes. He should rise up in the 
morning before his teacher wakes up, and go to bed only after the teacher has retired for 
sleep. When his teacher calls him, he should not give reply lying, sitting, walking, eating or 
looking in the opposite direction. He should not gainsay the teacher. The student should 
attend to the orders of the teacher and comply with them, sitting if the teacher is sitting, 
standing if the teacher is standing, standing back if the teacher is advancing towards him, 
running behind if he is walking, standing close by when he is facing the opposite direction, 
folding his limbs when the teacher is lying or sitting near. The student should have his seat 
and bed one step lower than those of his teacher. The student should not sit in a careless 
manner in places where the teacher's eyes could reach. He should not utter the name of his 
teacher. If anybody speaks ill of his teacher he should close his ears and run away from the 
spot. If a Brahmacari scoffs his teacher, he will be born as a donkey, and as a dog if he scorns 
him, and as a worm if he steals the wealth of his teacher and as a beetle if he becomes jealous 
at the greatness of his teacher. When the teacher is angry the Brahmacari should not go near 
him. The Brahmacari should not speak unasked. A Brahmacari could sit with his teacher only 
when they are in a vehicle, or on a camel or in a tower or on the steps or on rocks or in a boat. 
He should consider the teacher of his teacher as his teacher. He should not address his parents 
who visit the house of the teacher, without the permission of his teacher. He should respect 
learned men, holymen, sons of the teacher and those who are born of his family, as a techer. 
If the wife of the teacher is of the caste of the teacher, the Brahmacari should consider her as 
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his teacher. If the wife is not of the same caste the Brahmacari should not apply oil to the body 
of his teacher's wife, wash her, massage her body, and comb her hair. A Brahmacari may 
either shave his head or grow matted hair. He should never be asleep at sunrise or sunset. For 
learning Vedas, etc., the student should not give the teacher cows, clothes, etc. as free gifts 
beforehand. On completion of education, when the student asks the teacher for permission to 
get married, he should give the teacher what he demands. A Brahmacari who has fully complied 
with the rules mentioned above, will attain heaven after his death. 

BRAHMADATTA. 

A famous king of Kampilyapura. Brhatksatra begot Suhotra, Suhotra begot Hasti, Hasti 
begot Ajamidha, Ajamidha begot Brhadisu, Brhadisu begot Brhaddhanus, Brhaddhanus begot 
Brhaddharma, Brhaddharma begot Satyajit, Satyajit begot Visvajit, Visvajit begot Senajit and 
Senajit begot Rucira, Rucira begot Prthusena, Prthusena begot Nipa, Nipa begot Para, Para 
begot Prthu, Prthus begot Sukrta, Sukrta begot Vibhraja Vibhraja begot Anuha, and Anuha, 
and Anuha married Krtvi, the daughter of hermit Sukra. Brahmadatta was born to Anuha by 
Krtvi. 

In Padmapurana, Part III, Chapter 10, there is a story statting how the seven sons of 
Kausika, a hermit, became fishermen by a curse and how they got absolution and attainment 
of heaven by offering oblations to the manes. The story is given below. Brahmadatta was the 
rebirth of Pitrartti, one of those seven sons. 

In days of old there was a hermit named Kausika in Kuruksetra. His seven sons, Svarupa, 
Krodhana, Himsra, Pisuna, Kavi, Vagdusta and Pitrvartti were studying under Garga, a techer. 
Their father died. The sons were in want. There was no rain anywhere in the world. These 
brothers had taken the milking cow of their teacher Garga to the forest for grazing. They 
decided to kill the cow of their teacher. The youngest of them said, "If we kill the cow we can 
use it as offerings to the manes, and the sin will not be visited on us." The elder brother agreed 
to it. Accordingly Pitrvartti killed the cow and began sacrifice to the manes. Two of the elder 
brothers were detailed to give oblations to the Devas, and three of them to offer oblations to 
the manes. One was detailed to the guest and himself as the sacrificer. Thus remembering the 
manes the sacrifice was completed with the necessary rituals. In short, those seven hermits 
got divine power and became daring wicked men and ate the cow of their teacher. They told 
the teacher that the cow was eaten by a leopard and gave him the calf. 

In course of time they all died and were born again as wild men in Dasapura. But because 
of their offerings to the manes they had retained memory of their previous births. So they 
fasted in holy baths and discarded their lives before the people. They were born again as deer 
in the mount of Kalanjara. Because of the power of knowledge and the penance and fast they 
discarded the body of deer in Prapatana and got rebirth as Cakravaka (ruddy goose) in the 
lake called Manasasaras. In this birth their names were Sumanas, Kusuma, Vasu. Citradarsi, 
Sudarsi, Jnata and Jnanaparaga, names suitable to their character. Those seven loving brothers 
were saints by virtue of their harmony with the Supreme Spirit. But owing to mental disturbance 
three of them lost their attainments. Seeing the pleasures that King Anuha of Pancala was 
enjoying by his wealth, vehicles, big army and beautiful women one of the Cakravakas, 
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Pitrvartti, the devoted Brahmana, who being loyal to his father had performed sacrifice and 
given offerings to the manes, desired to become a king. The other two brothers seeing the 
wealth, glory and power of the two ministers, wished to become ministers. Thus, Pitrvartti 
was born as the son of Anuha with the name Brahmadatta and the and Subalaka, sons of 
Pancala in the great city of Kampilya. The king loved his father. He was mighty and powerful. 
He was regular in performing sacrifices and giving offerings to the manes. He had the attainment 
of harmony with the supreme spirit. He understood the thought and speech of birds and 
animlas. He married Sannati, the daughter of Sudeva (Devala); she was in her former birth the 
cow of Garga. 

Once as the King was walking in the garden with his wife, he saw two ants. The minute 
creatures, who were husband and wife were engaged in petty quarrel. The male one, with 
loving words, pacified the female one, who instantly came close to her husband and they 
became happy. The king felt amazed at this conversation of the ants, and he laughed. Because 
of the attainments of his previous lives, he had the power to understand the language of 
animals, birds, etc. Seeing the king laughing without any reason the queen Sannati asked him 
why he laughed. She said that there was no reason whatsoever for the king to laugh just then. 
The king replied, "Oh, beautiful one! just now there was a quarrel between a female and a 
male ant. I heard it, That is why I laughed. There is no other reason." The queen did not 
believe the king. She thought that the king had been scoffing her. She asked him he came to 
understand the language of such creatures. The king could not answer her question. He fasted 
for seven days. On the seventh day Brahma appeared before him and told him, "The king will 
know everything from the words of a Brahmin, whom he would meet when he goes to walk 
in the streets." 

Brahmadatta returned to the place and spent the night there. Next morning he started 
with his wife and ministers, for a walk. When they left the place they saw an old Brahmin 
coming towards, them. Seeing the king the Brahmin recited a verse. 

"Brahmanas in Kuruksetra 

which seven as wild men in Dasapura? 
Stags in Kajlanjara, ruddy geese in Manasa, 
Then, are we, now living here". 

When the King heard this verse the memory of his former births revived and he fell 
down in a swoon. There is a reason why the old Brahmin recited the verse. The Ruddy geese 
mentioned before took their next birth as soon of a poor Brahmin in the same city. They had 
the memory of their previous births. They were called Dhrtiman, Sarvadarsi, Vidyacandra 
and Tapodhika, names suitable to their character. The Brahmin boys decided to go for penance 
to attain supreme bliss. Then the poor father asked them, "My dear sons, what is this? You are 
going away leaving your poor and aged father. Is that dutiful? The sons replied, "We will tell 
you a way to earn walth. You recite to the king, tomorrow morning this verse, which we will 
teach you now. You will get plenty of wealth." The boys taught their father this verse and then 
they went to the forest. Their father, the old Brahmin, came to the gate of the palace at Kampilya. 
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The King was Brahmadatta. 

There is another story how Brahmadatta became the King of this place. Long ago Anuha, 
the King of Pancala did penance before Brahma, who appeared before the king and asked 
him what the desired. The mighty hero, a learned man, a great hermit and who could understand 
the language of all lying creatures Brahma granted him boon and thus Brahmadatta was born 
to Anuha. It was before this Brahmadatta that the Brahmana recited his verse and it was that 
king who swooned and fell down. 

The two ministers were Subalaka the son of Babhravya who was the author of the 
Kamasastra and Pundarika the son of Pancala who propagated the science of medicine. They 
also remembered about their former births and also fell Brahmadatta and the minister Subala 
and Pundarika bemoned the loss of powers they had attained before by devotion, meditation, 
penance and sacrifice. They cried, "Fate has made us desirous of the objects of our senses and 
we have lost our harmony with the Supreme Spirit." They repeated the cry again and again 
and they spoke about the blessings obtained by offering oblation to their manes. Brahmadatta 
gave the old Brahmana plenty of wealth and several villages and sent him fully satisfied. 
Then he anointed his capable and fully qualified son Visvaksena as king and with his retinue 
retired to Manasa-saras for penance. 

When Brahmatatta was the King of Karhpilyapura a bird named Tapaniya become his 
friend. Her head was purple coloured and body black. By and by this bird became his wife. A 
daughter named Sarvasena was born to Brahmadatta by his bird-wife. The king had sons by 
other wives. Tapaniya would wash her child and place her in the cradle early in the morning 
and then go to the forest and fly about in the air. She would return in the evening and tell the 
king news all over the world. It went on like this for a long time. 

Once, when there was nobody in the room a prince took Sarvasena from the cage and 
choked her to death. Tapaniya returned and seeing the dead body of her daughter, waited for 
a long time. Finally she pecked out the eyes of the prince and flew away into the air. 
(Harivarhsa. Chapter 20). 

BRAHMANDA. 

The word Brahmanda means the anda of Brahma (anda-egg), the Supreme Being which 
is the root of the origin of the universe. At a time long ago, which is beyond reckoning, there 
was nothing but child with the radiance of innumerable suns came out. This wonderful child 
was helpless. After his birth he cried for a while, because of hunger and thirst. He got no help. 
There was nobody to feed it. So this wonderful child looked up and lay there. This helpless 
child was called 'Viratpurusa' (the next emanation from Brahma) by those versed in the Puranas. 
The boy was so called because he was the most material of materiality. But he was an atom of 
atoms and the first figuration of God. From each pore of the skin of the great virat, who was 
the base of all the worlds a universe came into being. Thus all the countless universes were 
born. Each universe has its own trinity of Brahma, Visnu, £iva and Devas (the bright ones), 
the protectors of the eight zones. 

One universe comprises fourteen world or realms, from Patala to the Brahmaloka (from 
the nether world to the upper world or the realm of Brahma). Countless such universes exist. 
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Over and above all these universes, there is Vaikuntha, and above Vaikuntha there is another 
word with an area of fifty crore yojanas (leagues), called 'Goloka' (the world of cow). Only 
the two worlds Vaikuntha and the Goloka are eternal. Bhuloka (the earth) consists of seven 
islands and sixty-four peninuslas. There are seven worlds above and seven worlds below. 
The seven upper worlds are Bhuloka. Bhuvarloka, Svarloka, Janaloka, Tapoloka, Satyaloka 
and Brahmaloka. Thus a universe consists of fourteen worlds. This is the idea given by the 
Puranas about Brahmanda. (Devi Bhagavata, Skandhas 9). 

Mention is made, in the Visnu Purana, Amsa 2, Chapter 7, about the construction of 
Brahmanda. 

This Brahmanda, like the seed of the Kapittha tree (Vita — the wood-apple), is covered 
under, above and all around by andakataha (egg-shell). The anda (egg) is covered by water 
ten times the egg in volume. This water-shell is covered by a shell of fire. Around the shell of 
fire there is the shall of air and the air-shell is covered with ether. Around the shell of ether 
there is the shell of Egoism of darkness. Over the shell of Egoism there is the shell of glory 
and the shell of glory is covered by Prakrti, the Divine Nature. It is immeasurable. Prakrti 
contains numberless Brahmandas. As oil exists in sesame, God pervades the whole universe. 
This is the connection between Prakrkti and Purusa. (The Nature and the Supreme Spirit). 

BRAHMANA. (BRAHMIN). 

(i) Brahmanas, Ksatriyas, Vaisyas, and Sudras are the caturvarnas or the four castes. The 
Puranas say that the four castes originated from different part of the body of Brahma. See 
Manusmrti, Chapter 1, Stanza 87. 

"Sarvasyasya tu sargasya 
Guptyartharh sa mahadyutih 
Mukhabahurupajjanam 
Prthakkarmanyakalpayat. 
(With a view to sustain the world, Brahma ordered activities, for the four castes (Brahmana 
Ksatriya, Vaisya, and &udra) who were born from his face, arms, thighs and feet). From this 
statement it is seen that the Brahmanas were born from the face Ksatriyas from the arms, 
Vaisyas from the thighs and Sudras from the feet of Brahma. 

The duties of a Brahmana are, performing sacrifice, and encouraging other to perform 
sacrifice, learning Vedas and teaching Vedas, giving gifts and getting remuneration. A Brahmana 
has two births in one life. Till the time of investiture with the sacred string is one birth and 
from that period onwards is the second birth. So a Brahmana is called 'dvija' or twice-born. 

The Brahmanas were allowed to do the works of agriculture, keeping cows, trade and 
commerce and Kusida (money-lending). Living on the interest of money giving out as loan is 
Kusida. But they should not trade on products from cow, jaggery, salt, lac and flesh. The 
suffix '&arma' should be added to the name of Brahmana. A Brahmana can have four wives. 

BRAHMADATTA. 

A king who ruled over the country of Kasi. One night he saw two swans flying in the air. 
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They were of golden colour. There were a number of swans around them. They seemed like 
two lightnings in the midst of white clouds. Brahmadatta wished to see them again. His desire 
increased to such an extent that he had desire for nothing else. He consulted his ministers and 
made a lake. Every creature which seemed beautiful to him was brought to that place. Hearing 
this those two swans also came the there. By and by he tamed them and asked them how they 
got the golden colour. The swans said thus: "Oh King! you might have heard of the famous 
mountain Mandara, which is the field of games of the Devas (gods). At the time of the churning 
of the milk sea when this mountain was used as churn-drill, Amrtarh (celestial nectar of 
immortality) touched this mountain. So the flowers, fruits and roots in the vicinity of this 
mountain got the power of removing death, wrinkles etc. Candracuda also will come to his 
mountain occasionally to play on the top of it and so it became more glorious than the mount 
Kailasa. One day while Mahadeva was playing in those gardens he had to leave on an urgent 
matter concerning gods. So he left Parvati there and went away. Devi began to walk about in 
those gardens with pangs of separation. Spring season came. The Ganas (servants of Siva) 
and the maids of Parvati attended on her. 

One day Manipuspesvara, a Gana, hankered after Candralekha, daughter of Jaya. She 
had been engaged in fanning Parvati. Both were young and their figures suited each other. 
Candralekha reciprocated his love. Understanding this Pingsvara and Guhesvara, two ganas 
looked at each other and smiled. Seeing this Devi looked round with anger to see what caused 
them to smile. They squinted their eyes and showed Manipuspe vara and Candralekha to 
Devi. Because of separation she had been much worried, weary and sad. So all these affairs 
made her angry. She said : "It is good that you behave like this when I am in this plight! The 
two are making love. Seeing that, you arc laughing. May these dotards be born on the earth 
and become husband and wife there. Let you two who laughed before me without humility 
also be born on the earth first as poor Brahmanas, and then as Brahmaraksas (demon friends), 
outcasts, robbers, dogs with tails cut off and finally as various kind of birds." Thus, she 
cursed the four of Ganas. Then a Gana named Dhurjata said to Parvati: "Devi, this is 
unfortunate. They have not committed any severe crime." Devi got angry at him and cursed 
him too: "May you also be born on the earth as a human being." After this Jaya the loved maid 
of Parvati requested her for absolution from curse, for all. The Devi said that all of them 
would get absolution at the place of penance of Brahma and other gods and would return 
here. Of these, Canderalekha and her husband and Dhurjata would be happy on the earth. 
The two others would lead a miserable life on the earth." 

THE BRAHMAVAIVARTA PURANA 

In every book, ancient or modern, we meet with a table of contents, which gives us an idea of 
what we are going to read and from which we generally judge whether or not the topics dealt 
with will catch our interest. In ancient times such a table of contents was not added to the 
book for a simple reference to the topics or pages as it is now, but it formed instead a separated 
chapter, i.e. a unit of its own, as important as any other part of the book itself. In other words 
a table of contents was more a summary than a mere list of topics. For some Sanskrit works, 
such as Nitisastra, Dharma&astra, Epics etc...., such summary was an absolute necessity and a 
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basic point without which no book was complete. 

We find such summaries in the Puranas too where they are not only meant to give an 
ideas of what the Purana is going to say, but also serve — at least in some cases — as an 
interpretation of the topics to be dealt with in the course of the work and they should, therefore, 
be used as a key to understanding the spirit of the Purana itself. 

Moreover they sometimes constitute a kind of general introduction to the whole Purana 
by giving hints to find its author, time and aims. The difficulties of determining even the 
century of a specific Puranic work are wellknown but careful research on the concordances 
and discrepancies among the several summaries, and between them and the actual content of 
the Purana, is very helpful in finding out the different strata or hands of the text and the 
influences originated from different cultural backgrounds. 

Some of them, at last, are meant to serve a religious purpose, i.e. to be recited on religious 
occasions, like festivals, vratas, samskaras, etc... This shows the particular importance of 
such summaries not only on a literary level but also in a religious field, to the point where 
their reading or listening can be considered in some cases a means of salvation: 

'He who knows and recites the summary of the Purana is freed from all his sins and is 
highly esteemed in the Brahmaloka.' 

For all these reasons we think that summaries are not to be under-valued. On the contrary, 
they should be given careful attention. We propose here some brief research on the tables of 
contents of Brahma Vaivarta Purana (BVP), which is indeed very rich in summaries, if compared 
with other Puranas and offers a chance of study all the purpose for which a list of contents is 
usually composed and is therefore, worthy of particular attention. 

Before starting our study we should apologise for going over — the clarity's sake — what 
is already wellknown, namely that these tables of contents are called 'Anukramanikas.' 
Sometimes they are at the beginning of a Purana, in which case they can be called also 
'Krtyasamuddesa; and sometimes they are at the end of the Purana in which case they can be 
called also 'Puranavisaya'. The distinction of course is not strict and we sometimes find 
Puranavisaya at the beginning too. Moreover the Krtyasamuddesa is, in some cases, mixed 
with a series of questions which, if taken as a separate unit, can be called 'Prarambhaprasna'. 
However, as we study of Brahma Vaivarta Purana these divisions are not necessary, because 
, in fact, both the Krtyasamuddesa (1.1) and the Puranavisaya (4.132) are called 'anukramanika.' 
We leave therefore all distinctions and we speak only of 'anukramanika,' even when referring 
to Prarambhaprasna. Krtyasamuddesa or Puranavisaya. 

Brahma Vaivarta Purana' s Anukramanikas: Preliminary Problems 

The Brahma Vaivarta Purana, in its four khandas, namely Brahma, Prakrti, Ganesa, Krsna- 
janma, contains a good deal of summaries, some very short, few rather long and of some 
significance. Such sumaries differ from one another in structure, aim and importance. While 
some are only summaries of the contents (see 1.1; 4.1....), others go into minute detail (see : 
21; 4.132). While some are in the form of narration (2.1; 4.132), others have shape of a 
dialogue and while some are meant only as mere summaries, others are written also to be read 
during religious ceremonies. The anukramanikas in BVP, therefore, are not to be considered 
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as homogeneous unit. They constitute, in fact, a small variagated world to be carefully studied. 

This large number of summaries gives an indication of the great importance they have in 
the BVP. Indeed, as many as two chapters bear the name of 'anukramanika' — namely 1.1 and 
4.132 — a fact which is perhaps unique in the whole of Puranic literature. The author himself, 
when beginning a long summary, e.g., 1.1; 4.132; 2.1, takes care to point it out, giving us the 
impression that what he is going to write has a particular significance for him. As a matter of 
fact in two cases— 1.1.67 and 4.132.3— he says openly that he who hears the chapter of the 
anukranika benefits as much as from hearing the whole Parana. 

We have already said that the anukramanikas are one of the basic points for composing 
a Sanskrit work, according to the sastras, but in fact in all Puranas such summaries are not 
present and, even when they are, they rarely have as much importance as in BVP. In fact, they 
derive their importance from being not only a mere summary of the contents but also a 
general introduction to the whole Purana, so that by reading them one is stimulated to face the 
basic questions about the author, aims and use of the Purana itself, as we will see during our 
study. 

Structure and Authorship of the Longest Anukramnikas 

(a) The first two tables of contents are in 1.1. This chapter is a general introduction to the 
whole Purana, therefore it contains, firstly, an invocation to the deity and, secondly, 
the introduction of the main characters of the Purana, Sauti and Saunaka. As in almost 
all the Puranas Sauti arrivers at Naimisa forest and is asked by Saunaka, the great 
knower of the Puranas ('puranavit*) to tell the wonderful story of the BVP. The two 
anukramanikas of l.l are merely the questions and answers to the opening dialogue 
between the two great rsis. 
It is commonly accepted that Puranic texts underwent several revisions in the course of 
the centuries and BVP is not an exception. As a matter of fact the two anukramanikas we are 
studying — i.e., Saunaka's question and Sauti's answer — seem to bear traces of at least three 
different authors. 

One author considers the first two books, namely Brahmakhanda and Prakrtikhanda, as 
one unit and is concerned with the philosphical aspects of Brahman and Prakrti. The two 
khandas do not really form two different units in our Purana. Prakrti, the topic of the second 
khanda, is already introduced in 1.30 and at the beginning of Prakrtikhanda there is no 
benedictive verse as we find at the beginning of the other books. So it seems there was a stage 
when the two book formed a unit of their own and stress was placed on a philosophical quest 
on Brahman in all its aspects in fact, although the usual attitude of BVP is devotional, still the 
first part of 1.28 deals with the nature of Brahman in a very abstract way and the second part 
contains a polemic by Krsna-devotees against those who consider Brahman only from a 
philosophical point of view, without understanding, it is said, that an abstract Brahman cannot 
be conceived without a visible deity somehow supporting it, as its container, i.e., without 
Krsna. From this small polemic we can conclude the first part of this chapter is older than the 
second one, perhaps belonging to the stage when Brahman was still the most important 
belonging to the stage when Brahman was still the most important subject of the Purana itself 
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and that the Bhakta reformers have imposed their own beliefs on it. So in the first two books 
we can trace the stream of a Purina more philosophical than the present one and where 
Brahmakhanda and Prakrtikhanda formed a unit. 

The second another, recognisable in the first-two anukramanikas, is intent on revealing 
secrets (gudha, nigudha) hidden in, or unknown to, the Vedas (avedasya). The influence of 
this author is visible mainly in the second and third book: Prakrtikhanda and Ganesakhanda. 
Here, in fact, we meet with esoteric mantras, kavacas etc. said to be very mysterious and 
difficult to find in the Vedas, to be kept secret. Here the sacred story of Ganesa, said to be 
unknown even to the Puranas is revealed. Here goddesses and priests of the villages (gramayaji- 
gramadevi) in additions to the other deities and priest— are spoken of. This author seems 
representative of a non-Vedic stream but willing to be accepted by people who hold the Vedas 
in great consideration. 

Lastly, a third author seems to have reviewed the whole Purana and given it the Krsna- 
bhaktic flavour which is peculiar to it. His hand is visible in the whole work, as well as in the 
anukramanikas in question, and gives a strong unity to the Purana. 

Thus, these first-two summaries are already an image, on a small scale, of the enitre 
Purana, at least as far as the authorship is concerned. 

(b) Another anukramanika — the longest and the most ordered and detailed — is 4.132, 
where each khanda is dedicated a number of slokas proportionate to its actual length 
in the Purana. It is said to retell the whole Purana (4.132.1) and its attention to detail 
and almost perfect correspondence to the real contents show that it was written when 
the BVP was already complete. It belongs moreover to a group of four chapters — 
4.130-133 — which seem to form a unit of their own, somehow distinct from the rest 
of the Purana. In fact the interlocutor of 1.1 Sauti is called here — and here only — 
Suta. Although the two names — Sauti and Suta — are sometimes interchangeable, this 
already seems to hint at two different authors. Moreover 4.131.1-6 constitute the real 
conclusion of the whole Purana, but three other chapters are added, which do not fit 
completely with the others. So in 4.131.6, when the story of the whole Purana has 
come to an end, a new question is raised about a subject of secondary importance — 
the creation of the Fire-god and gold — already narrated in 1.4.13 ff. although with 
some differences. In 4.133 a list of names for the transmission of the BVP (Purana 
siitra) is given, similar to the one in 1.1 but different in some points. In the first one the 
author or BVP appears to be Sauti, who has received the Purana from Vyasa; in the 
second one the author in Suta, who has received it directly from Narada. In 4.132 at 
last we have an anukramanika which is indeed a repetition of 1. 1, but different from 
it. The aims and structure of the two chapters, in fact, differ. The first one is detailed 
and the other synthetic. An accurate Adhyaya sampravibhaga 4.132, a general 
krtyasamuddesa 1.1. The anukramanika of the fourth khanda a narration, the summary 
of the first book a dialogue. The four chapters 4.130-133 form, therefore, a separate 
unit not necessary to the structure of the Purana and where many things are a repetition 
of other chapters. So the anukramanika of 4.132 was composed possibly by a different 
author than the one who wrote the other parts of the book and later added to the 
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Purana. 

(c) The first chapter of the Prakrtikhanda (2.1), too, has the shape and purpose of an 
anukramanika, although it does not bear such name and is restricted to the contents of 
that khanda. Its structure is composite : it partakes of the nature of the dialogic 
anukramanikas at the beginning (1-5) and of the narrations later (6-67), it dwells 
upon long descriptions in some parts (like 14-80) and it passes very quickly over 
some others (like 81-138). But the descriptions given in this anukramanika do not 
summarize what is said in the course of the book. They are, rather, a presentation of 
the topics or, better, of the goddesses to be spoken of later. Sometimes, as in the case 
of Durga, the descriptions in the anukramanika and the chapter of the Goddesses in 
the text do not coincide. As a matter of fact, the description of the anukramanika 
seems to serve, as we shall see later, a particular purpose, different from summarising 
only. Women and village-goddesses also appear here and there (As already in 
1.30.10.20) and this contributes to give a particular flavour to the chapter, which 
perhaps is the most interesting among the anukramanikas. 
This anukramanika is full of details and is practically complete, i.e., it refers to all the 
topics of the khanda and therefore the few episodes like that of Susila (2.42), which find no 
mention in it were almost surely added when it had already been composed. 

The Krsna-bhakti author, very stongly present everywhere in our Purana, is almost absent 
in this khanda. 2.1.15 with its philosphical afflatus and the stress on Prakrti related to Atma 
(Brahman) seems to belong to a stage when Brahmakhanda and Prakrtikharda formed a unit, 
as hinted in the previous paragraph. 

Contents of the Anukramanikas 

The three anukramanikas we have seen in the previous paragraph, besides the summary 
importance for the understanding of the whole Purana such as the Mahatmyas, the aims and 
name of the Purana and the relation with the Vedas and other Puranas. These topics deserve 
particular attention as they are an important key to the whole Purana. 

(a)Mahatmyas (1.1 and 4.132) — Mahatmya is the first topic we meet with as we start 
reading the summaries in the BVP. In chapters 1.1 and 4.132 the Mahatmyas are found in : 
1.1.6-9 

1.1.37 

1.1.44-46 

1.1.58-60 

1.1.67 

4.132.3 

If we consider how long Puranas usually over the Mahatmyas, or self praises, we perhaps 
wonder over the fact that only the above 17 slokas are dedicated to them in our chapters. 
Howerver, a large part of 4.133 and several other passages all over the book are also dedicated 
to the Mahatmyas so that, in this respect, BVP is not different from the other Puranas, although 
it does not insist as much as they do. In the above passages the BVP says of itself that it is: 
— a great Purana — the best of the Puranas — the essence of the Puranas (see : 1.1.8,58, 
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60) 

— almost unintelligible (durvijiieyam : 1.1.37) 

— but auspicious, source of mind-purity for the sages and a kalpadruma for the Vaisnava 
(see : 1.1.7, 37, 46) 

— specially related to the Vedas and the other Puranas (see : 1.1.45, 60) 

— fit for every Dharma (1.1.58) and giving profane and religious fruits like : bhakti to 
Hari (id. 9,45-46); jnana — kama — moksa — wealth and what is desired or hoped — 
welfare — happiness — wife, sons, nephew (see : id. 8, 9, 46, 59). 

BVP's boasting is not exaggerated. Indeed, it is all the more so since some points 
mentioned here, e.g. bhakti, kama, moksa, special relation to the Vedas etc...., constitute the 
actual structure of the Purina. 

The Mahatmyas of the BVP and also some other chapters with different topics, like 1.28 
and 2.2, seem to aim at facing a polemic against other Puranas and the Vedas, or better against 
the followers of sects in Hiduism other than Visnuism or trusting only the Vedic lore without 
realising the richness hidden in other traditions. These Mahatmyas, indeed, spread everywhere, 
intent on winning people's sympathy by showing to advantages of reading even a small part 
of the Purana (even half a §loka 4.133.51) seem to be a sign of a missionary spirit. In other 
words they preach devotion, promise freedom from bondage of sin and rebirth and attainment 
of the Goloka (the supreme bliss) to attract people to themselves and take their mind away 
from concentrating on the Vedas, sacrifices and other religious practices (see : 4.133.44). 

It is known that all the Puranas were modified in the course of ages to be kept up-to-date 
with modern times; and so when new religious movements book shape, they were made 
adequate to the new circumstances and even used, as in the case of the BVP, to dissiminate 
the new ideas and win new followers. This party spirit is one of the main reasons why the 
Mahatmya chapters have developed so much and why each Purana claims to be best. The 
BVP was written (or better re-written) possible by a Vaisnava — as already hinted at the previous 
paragraph— and was meant, it seems, to give some theoretical support to the cult of Krsna 
and above all to increase the devotion to Hari in his devotees. Therefore the Hari-bhakti 
constitutes the basic topic of the whole Purana. 

(b) Bhakti — the main aim in BVP — BVP has been classified as rajasa, as though it were in 
praise of Brahma or as savitra, as though it were in land of Sarya. But although in 
BVP Brahma is important and the name itself of the Purana reminds such god or 
Brahman, still it can hardly be called rajasa. Its main purpose, in fact, is bhakti or 
better Hari-Bhakti. 

(c) Other Aims of the BVP — When Sauti arrives at the Naimisa forest, he isn addressed 
by &aunaka: 

i.e. *We are afraid in this Kaliyuga because we are without true knowledge. Immerged 
into existence, we hanker after moksa. That is why you have come here'. This pessimistic 
view on human existence is traceable throughout the whole Purana. Men are about to be 
drowned in the ocean of life and, after their death, hells (narakas) of any sort are waiting for 
them. Sins (papa) can be committed every moment, tying mortals to an endless chain of 
rebirths. Even gods can fall from their divinity through some maledicition (sapa) and be 
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compelled to live on earth. Men are really imraerged in a huge drama — on one side their 
human frailty, on the other the divine presence traceable in every situation, under every 
person. They are afraid and in need of some help from above. Therefore the BVP gives them 
the true devotion and the true knowledge (tattva-jnana) and reveals the secrets (nigudham) 
which lead them to an appropriate svarga (heaven) and an endless life without rebirth. As a 
matter of fact, the revelation of the true knowledge, of the true bhakti, of secrets— to be kept 
secret in their turn (sugopya) — in order to free men from their fears, seems to be one of the 
main aims of the BVP. It is a revelation, however, which does not come spontaneously from 
above but should be solicited by men. Invariably at the end of every story or of every 
teaching we meet with a sentence like this: 'I have told you whatever you desired, now what 
do you want to hear again? 

So revelation in BVP is quite different from the one we meet in the Vedas. Here the rsis 
see the words of God and speak them. In the BVP (as in all the Puranas) the words come from 
another person (Vyasa or others) and are spoken only if some questioner urges them. So 
although Saunaka asks Sauti to tell him even what he has not requested (prstam — aprstam), 
the stories in the Purana are always an answer to somebody's question. The questioner's role 
is therefore very important. As a matter of fact, the BVP — as other Puranas too — seems to 
have been written to answer the problems of a particular part of humanity disatisfied with the 
solutions given by previous religious movements. 

We have seen that the main problems for main in the BVP are fear and fraily and that the 
true answer is devotion to Krsna. Therefore any other aim of our Purana is subordinate to it. 
If we read 1.1 and 4.132-133 we meet with quite a large number of such aims which, lucidity's 
Si»ke, can be grouped into three topics; moksa, kama, artha. Dharma which should be their 
normal complement has no importance practically, but in its place the God Dharma plays a 
big role. 

Moksa : 'BVP is like the Ganges among rivers and Bharat among nations, says the fourth 
khanda, i.e., it gives moksa (4.133.1, 34) but only to those who desire it (mumuksunam ca 
moksadam : 1.1 .46). Moksa indeed is present as a substratum in the whole Purana, but, as we 
have seen, it is not the aim of a Vaisnava and its importance is secondary. We are told, in fact, 
that besides giving moksa BVP also bestows 'punya', 'brahmahood' and 'Golokam' So 
discontinuity of rebirth is only one stage in a larger view of lie, where bhakti and Goloka have 
the biggest role. The can be seen in 4.133.53-56, where we read the he 'who' listens to the 
Brahmakhanda with devotion and give daksina, will be freed from sins (mucyate) committed 
during his childhood, youth and maturity, in ten millions of births, and having wielded the 
from of Krsna, he will mount a car constructed with gems, will go to Goloka and give service 
to Krsna for ever. He will never fall from that region in spite of the fall of countless Brahmas 
and through vicinity with the Lord he will become one of his attendants and remain for ever 
in his service (sevam)*. So moksa for a Vaisnava is no final goal but only the first and 
subordinate step to the Krsna-seva. This position of course reduces the importance of the 
trivarga (artha, kama, dharma) in the traditional view of life and of the Dharma in special way. 
This is perhaps one of the reasons why, in our Purana, Dharma has so little importance. 

Artha-Kama : For more important than moksa in our anukramanikas is 'artha' or whatever 
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can be connected with it, i.e. bliss, success, fame, happiness, wife, sons, freedom from bondage, 
fear, calamity, poverty etc. In the course of the Purana, however, Artha is not so prevalent as 
one would think after having read 1.1 and 4.132-133. The happiest in the Purana are those 
who attain Goloka, not the richest. Successful are those who do their duty (dharma), do 
tapasya and are Krsna-devotees, not those who have accumulated more wealth. 

Kama' on the other hand, does not occupy much space in the anukramanikas, but in the 
course of the Purana it is present everywhere, among men and among gods to the point that 
Krsna, the Supreme God, identified with Brahman, is said to be 'maha-kami Kamadharah' 
(2.2.30) and his loves with Radha and the Gopis need only to be mentioned, so famous are 
they. 

While we do not wonder over the fact the kama is an important point in the BVP, because 
in any bhakta movement love is a common symbol utilised to signify the relationship between 
the diety and its devotees, we are instead amazed at seeing the importance artha has got in the 
anukramanikas, although later, in the course of the Purana, no proportionate stress is given to 
it. This fact seems to denote that when the anukramanikas were composed people were more 
sensitive to riches than to devotion. The discrepancy between the main feature of the BVP, 
which is bhakti (or Krsna-bhakti) as we have seen, and the stress on artha in our anukramanikas 
makes us think that 1.1 and 4.132-133— which emphasize the role of the artha— not only 
were written at another time than the rest of the Purana, but that they were composed in a 
period of religious decline. 

Other aims of the BVP are the mind purification of the Munis (1.1.37) and destruction of 
the mistakes of the Vedas and other Puranas (1.1.45). These last two aims seem to reconfirm 
what we have just said, namely that the anukramanikas were written in a time when a religious 
renaissance was felt necessary and the classical authorities (the Veda) were no longer considered 
infallible. 

(d) Branmavaivarra Purana and the Vedas — To study the relation between the Vedas and 
the Puranas is not an easy task. In fact, going into detail in this matter would lead us to 
difficult problems. But the topics is very important and useful for understanding the 
position of the BVP (and the other Puranas) in Indian literature and culture. 
'He who, restrained, listens on this earth to the BVP, says 4.133.45, will get a better fruit 
than from reading even the four Vedas.' 

The reading of the Vedas had always been restricted to the dvijas only and even listening 
to them and always been subject to several rules. BVP in the sloka goes beyond all those 
restrictions and simply states that the fruits are the same both from drawing near to the Vedas 
and from listening to the Puranas. But if we read the first of the sloka alongwith the previous 
one in the following way : 

we have : 'the fruit even from sacrifice, pilgrimage places, vows, austerities, as also from 
the circumambulation of the earth and the excellent fruit from reading even the four 
Vedas is not equal to the fruit of this.' In this case the counterposition is not only with the 
Vedas, but also with other expressions of the Hindu dharma, and BVP becomes a substitute 
for everything. The would mean that for the Puranic author the Vedas are only a part of 
a bigger field and that the Puranas are not only 'revealed' (as the Vedas), but also a kind 
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of casket where every religious-minded person can find whatever is needed for his 
salvation. 

1.1.7 informs us that the Purana, where we find the story of Krsna, agrees with the 
sruti : 

The word 'sruti-sammatam' — sometimes modified into 'veda-sammitam', which implies 
equality with the Veda — is repeated several times in Purana and is an attempt, possibly, to 
convince people to give as much importance to the BVP as to the Vedas and therefore not to 
be afraid to leave the reading to the Vedas. If the think that our Purana was written by 
Brahmanas and that the readers or the listeners were also Brahmanas (although others too 
were allowed to here it) we relise that an encouragement to leave the Vedas presupposes that 
either nobody was reading them although keeping them in high consideration — or that the 
writers of the Purana positively tried to remove people from the Vedic reading. We could say 
that in a time of religious crisis, or difficulty, the puranic revival was based on a new 
understanding of the old traditions and therefore directed to convince people that the Purana 
they were listening to was, in fact, not dissimilar to what they were supposed to know by 
tradition, namely the Vedas. 

So, besides claiming that it completes the Vedas or reminds one what is written in them, 
BVP states also that : 

i.e. BVP, the best and supreme among the Puranas, dispels the mistakes of the other 
Puranas. Upapuranas and Vedas. 

The claim of being better than the other Puranas can be considered a normal exaggeration 
of a Mahatmya. However, the attitude towards the Vedas is quite amazing. Surely we are far 
from the respectful reverence common to Sanskrit literature and traceable also in other passages 
of the BVP itself. To find mistakes in the Vedas and to claim to be able to dispel them is really 
unusual and almost blaphemous. This attitude, as we proceed in the Purana, is no longer 
resumed, except in few cases and in a mild way (see 4.128). This makes us think that our 
passage has to be interpreted in a shading way, i.e. BVP, in fact, claims only to device what 
has been forgotten and bring into the tradition something unknown to the Vedas. Perhaps 
then the above mentioned BVP's claim is only a mahatmyanic exaggeration to mean a Puranic 
modernisation of the ancient tradition. 

In our study on the relationship between BVP and the Vedas we have considered our 
Purana as a unit, composed by a single person, and tried to find a unitarian and logical 
attitude towards the Vedas. In fact, the various responsible for the composition of the BVP 
have also different attitudes towards the Vedas and therefore our effort should not be to unify 
but rather to classify and see, without aiming at finding a single logical system, the evolution, 
during the ages, of the relationship between old and new, traditional and modern, Vedic and 
not Vedic lore. But such research should be carried out very carefully and is beyond the limits 
of this short article. 

(e) Bra/imava/vrta Purana : The Name — The word 'Brahma'- Vaivarta seems to refer to 
Brahman and not to Brahma. In fact in the first book, called Brahma-khanda, the word can 
refer both to Brahma, as one might infer from the importance such God has in this khanda, 
and to Brahman as one could deduce from, for example, 1.13.18 — where Upavarhana is said 
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to reach Brahman (=samprapa Brahma)— or 1 . 1 7.35— where Krsna is described as 
'paripurnatamam Brahma. — Or 1.28 ff— where the nature of Brahman is presented. For the 
anukramanikas Brahmakhanda refers only to Brahman. 

'(Tell me the Purana) where the Supreme Brahman, root of every thing, and the creation 
and the progress of this creation is firstly described, (the Purana which deals with the question) 
whether the Supreme being is corporeal or formless and (where it is said) what form it has and 
what meditation deserves this creator. 

Moreover from 1.1.60.61a we know that the name 'Brahma- Vaivarta' refers to the topics 
of both the first khanda and the second: 

'The knowers of ancient things call this Purana Brahma Vaivarta because in it Brahman 
(I khanda) and the Universe (II khanda) are unfolded by Krsna. The actual structure of the 
Brahma and Prakrti khandas, as we have in our present Purana forming one unit with the 
binomial Brahman-Prakrti, is a further corroboration that in the word 'Brahma- Vaivarta' what 
is meant is Brahman and not Brahma. We know, moreover, that in our Purana there are different 
strata, the last of which is krsna-bhaktic, and in it Krsna is identified with the Supreme Brahman. 
This hints at the fact that the previous strata were already dealing with Brahman. The praises 
to Krsna substitute perhaps a philosophy on Brahman — as 1.28 one of the oldest chapters in 
the Purana seems to suppose — and not the praises to Brahma who was rarely venerated. So 
the name 'Brahma Vaivarta Purana', which refers to the original book or first stratum, seems to 
signify Brahman and not Brahma. Therefore, those classification ranging our Purana among 
the rajasa, because it deals with Brahma, seem to be far from hitting the mark. 

The meaning of Brahma-Vaivarta-Purana, therefore, can be rendered as the Purana of 
the manifested Brahmin', a name which seems to be comprehensive of all the topics of the 
Purana. The Nirguna Brahman, in fact, becomes Saguna through creation (I khanda), Prakrti 
(II khanda), Krsna in his human life (IV khanda) and the frame and the general meaning of 
the BVP, as presupposed by its name, were maintained. 

The word 'Vaivarta', in its turn, reminds us of the advaita doctrine, 'Vivartavada', according 
to which the world the world is an evolution from Brahman and is mere illusion. We have 
seen already 1.1.60b-61a, where such doctrine seems to be backed and we can also now read 
4.133.30-32a: 

i.e., 'This is the desired BVP, difficult to be secured. The sages know it as Brahma Vaivarta 
because in it Brahman, which as Supreme Spirit surrounds the universe of the living beings 
and is witness of acts and their doers, is presented alongwith the utmost expansion of such 
unfolded Brahman' (Translation by R.N. Sen). But besides these slokas which are on the line 
of the Vivartavada doctrine, there is almost nothing in our present BVP in support of that 
doctrine. As a matter of fact no single philosophical system in followed in our Purana and 
anyway the relationship between Brahman and Prakrti is not an advaitic kind, but more on the 
line of the Sankhya cosmology. Nature (called with different names : Prakrti, Durga, Radha 
etc.) is as important as Brahman (see : 1.28.1 ff), is at one with it (see : 2.11.110 ff) and in it 
she merges at the end of the kalpa (see : 2.54.71-100). Nature is to Brahman as Radha is 
described as being half of Krsna's body and his Sakti; separated from, and sometimes even in 
disharmony with, him and yet dipped in his hert. When all things all will be absorbed in Krsna 



Copyrighted material 



224 Anukramanikas in form of Dialogue 



she also will be somehow melted into him but without losing her being (see : 2.54.80). So the 
philosophy of the BVP, although devoted to the same problems does not follow the same 
system as the Vivartavada. In fact through a bhaktic terminology, our Parana, in its own way, 
tries to express a high religious and philosophical insight common to other philosophical 
streams, namely the unity and distinction between God and the world. The approach is more 
a mystical than a philosophical level, yet the insight is deep and permeates the whole 
philosophy of the Purana. 

(0 Summaries of the Khandas— Anukramanikas of the whole Purana are found in 1.1.17- 
36; 1.1.47-57; 4.132.4-90, while summaries of single books are but at the beginning of each 
khanda, except the first, where there is no summary at all. Some of these anukramanikas, as 
already noted, seem to have been written in structure and aims. They can be divided into two 
groups, those that are simply summary accounts and usually have the form of dialogue or 
questions, and those that give details and have the structure of a narrative 4.132.4-90 and 
2.14-160 belong to the second group, all the others to the first one. 

Anukramanikas in form of Dialogue 

The dialogue belongs to the structure itself of the BVP. It is present everywhere and is 
the most important means to make the story proceed. The small dialogic anukramanikas at 
the beginning of the khandas therefore do not constitute any exception and they form part of 
the general structure of the Purana. Let us examine, for instance, the structure of the 
Prakrtikhanda, which, in this respect, gives a good picture of the whole Purana. At the beginning 
of the khanda, Narada, who is sitting in Narayana's Asrama, asks his host some general 
question about Nature, her features, parts, character, actions and forms of worship (2.1.2-3). 
Narayana answers by giving first a definition of Nature (id. 4.13) and then a summary of the 
whole book. At the end of the summary he says: 'So I have told you everything about the 
wonderful actions of Nature and I have given you her character. Now, what more do you 
whish to hear? Narada, satisfied with the summary given by Narayana, requests him to explain 
everything in detail and starts questioning why Nature divided herself into parts at the beginning 
of creation. Narayana answers in chapters 2 and 3, at the end of which again he concludes: 
'So I have narrated to you the wonderful activity of Krsna (Krsna in fact is the real reason for 
the origin and splitting of Nature in BVP). Now what more do you wish to hear?' (2.3.62). 
Narada asks other questions to which Naradas gives answers and again requests his interrogator 
to ask new questions and so on. This procedure is rather poor from a stylistic point of view 
but enable the author or the authors, to add topic after topic without difficulty and without 
altering the general structure of the Purana. The most remarkable examples of such additions 
are 4.130-133, as previously pointed out; but similar additional chapters can also be noticed 
in several other places, so that the Purana grows in length not only out of the inner development 
of the topic but also owing to external accumulations of questions put by Narada (=the devotee) 
to satisfy his curiosity. Each question is a new step that makes the Purana proceed further and 
reach its goal. So the short summaries at the beginning of each Khanda are only a particular 
case of a general style traceable in every of our Purana. 

The two anukramanikas of 1.1., for example, are simply an application of such style. 
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The first one, 1.1.17-36, forms a series of very detailed questions through which the main 
topics to be dealt with in the Purana are introduced, and the second, 1.1.47-57, constitutes the 
answer, in which again another summary of the whole Purana is given. As everyone can 
realise, one of these summaries is a duplicate of the other of but it fits the structure of the 
Purana notwithstanding its uselessness. This fact puts into light a particular aspect of puranic 
literature, i.e., its lack of originality. In other words the very fact that questioner, before listening 
to the Purana, already knows in detail what he wants to know hints at the fact that in the 
Purana there is nothing new. Things are retold in a pleasant way in order to increase devotion 
or to favour a mild polemic against other sampradhayas, but they are not new revelations or 
teachings. 

Anukramanikas in form of Narrative (2.1.4-160 and 4.132.490) 

Two anukramanikas only— one at the beginning of the second khanda and one at the 
end of the Purana — are in the form of narration. They are similar to each other in structure and 
aim, although the former dwells upon short descriptions while the latter is simply a list of 
contents. Both of them seem to belong to those anukramanikas which according to the sastras 
were one of the cardinal points in forming the plan of a Sanskrit work, similar to our lists of 
contents in printed books and usually known as adhyaya sampravibhagas. Thus, their aim is 
different from the one we have seen in the dialogic anukramanikas and unlike them they are 
accurate lists of the actual content of the book. 

The anukramanika of the lost khanda (4.132) seems to have been written when the 
Purana was already completed, not only because it is at the end of the book but also because 
it does not belong to the frame of the Purana as we have already seen. We have suggested that 
it might belong to a group of four chapters (4.130-133), forming a unit of their own added to 
the Purana at a later date. 

The anukramanika of the second khanda, too, has been written separately from the other 
chapters, as one such deduce from the fact that the order of the topics given in this chapter is 
not followed in the book and the importance given to some deities in the book is not the same 
as the one given in the anukramanika (as in the case of Manasa, Swadha etc..) 

These descrepancies between the anukramanikas and the actual content of the Purana 
are meaningful. The anukramanika we are considering are, in fact, detailed lists of the content. 
Everyone, would expect them to be complete and in full agreement with the order of the 
book. However, this is not always the case. Two example taken from the Ganesakhanda will 
be enough to make our point clear. 

3.18.19 constitute a unit of their own. They begin with a request by Narada and they end 
with the usual sentence by Narayana : 'So I have told you everything, now what more do you 
wish to hear?" (3.19.47). But they do not fit the story into which they have been inserted. 
They speak about Surya and its kavaca, stotra, etc. while the story into which they have been 
inserted is about Ganesa. Moreover, at the beginning of Ch. 18, Narada asks Narayana to 
remove his doubt, namely, to tell him how it was possible that Ganesa, who is the remover of 
obstacles, could lose his head at the sight of Saturn. This question is not answered in our two 
chapters, and instead Narayana starts speaking about Surya, Mall and Sumali. The two chapters, 
therefore, seem to have been added when the story of Ganesa had already been written. And 
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the fact that this addition about Surya is not found in the anukramanika of 4.132 seems to hint 
that the two above mentioned chapters were added when the anukramanika had already been 
composed. 

3.21-23 also form a unit of their own. They start with a question put by Narada on how 
to Brahmanas could lose their prosperity and regin it an it ends with the usual formula : 'So I 
have told you the story of Laksmi .... now what more do you wish to hear?' 

These three chapters, dealing with Laksmi and the healing power of her devotion, are 
like a parenthesis in the story of Ganesa. In fact, chapter 24 does not continue Chapter 23, but 
Chapter 20. Chapter 20, 63 says: 'So I have told you, my son, the salvific reason why the head 
of an elephant was attached to Ganesa. Now what more do you wish to hear 1 ?, and Chapter 
24, 2 continues, quite logically: 'How did it happen that the head of the elephant, which had 
got two husks, became onetoothed'? So Chapters 20 and 24 seem to be the natural sequence 
of facts while Chapters 21-23 are something inserted later. The anukramanika of the last book 
(4.132), which is usually quite accurate, does not mention the two chapters on Laksmi. So it 
seems that on one side, the anukramanika of the fourth khanda was written when the present 
Purana had already taken roughly the shape it has now — in fact almost all the topics deal with 
in BVP are described in it — and on the other side, some chapters appear to have been added 
later when the anukramanika had already been composed— and this explains why their content 
is not mentioned in it. 

So the comparative study between anukramanikas and actual content of BVP helps 
discover the date of the different strata of our Purana. Such discrepancies in fact are a witness 
of the text's composition, although unfortunately, only for the last additions. 

Anukramanikas and their Role 

From the point of view of their role, the anukramanikas can be divided into two groups. 
Those which mainly serve a practical or literary purpose and those which are meant for a 
religious purpose. We shall consider them not only the BVP, as we have done until now, but 
also in other Puranas. This will help us make up for what is lacking or not clear in our Purana. 

(a) Anukramanikas with mainly a Practical or Literary Purpose— First of all, the 
anukramanikas are a list of contents, as we have seen until now. Therefore they are sometimes 
detailed adhyaya sampravibhagas, as in Mahabharata, Bhagavata, Garuda, Ling a, Brahmava- 
ivarta 4. 1 32 etc. — and sometimes only summary accounts, as in Agni, Brahmavaivarta 1 . 1 
etc. But in this connection we have to avoid the misunderstand of considering the 
anukramanikas as a list of contents, as in or modem printed books. They are, in fact, separate 
units, small literary compositions; with an importance of their own. They are closer to a 
retelling of the Purana than to a bare catalogue of the topics. In BVP 4.132 e.g. at the beginning 
of the Anukramanika Saunaka asks Suta to tell him once again the Purana: 

In other Puranas, too, the list of contents is understood as a small summary or as the 
Purana in short (=samasena). Also from this point of view the anukramanikas deserve particular 
attention. 

The anukramanikas besides are meant sometimes to give an insight of the Purana. 
Brahma nil i 1.1. 1.1 67b- 169a, after having given the list of the topics to be dealt in the text, 
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affirm that such a list makes the Purana clearer because even a big work can be easily understood 
through its summary: 

The same idea is expressed in BVP 2.2.1, although apparently in the opposite way: 
'O Lord, I have heard the whole story of the Goddesses in short, 'you can now tell it to 
me at length for the awakening of my understanding'. Here the importance of a detailed 
narration of the story is stressed by only because the previous anukramanika has whetted 
the reader's curiosity. So summaries were written also a make the understanding of the 
Purana easier. They were meant, therefore, for a didactic purpose too. 
Some anukramanikas moreover are used to stimulate the narrative of the Purana. This 
aim is peculiar to the summaries in form of a dialogue. We have already seen in the previous 
pages that such an attitude is very common in the BVP. But in other Puranas too we find 
chapters full of questions — called prarambhaprasna if at the beginning of the Purana — which 
aim at exciting the interest for the story to be told and sometimes introduce even philosophical 
problems, as in the case of the Bhagavata P. 

Besides these clear aims, the anukramanikas also serve other purpose, namely those 
which we have been studying in the previous chapters. Very rarely in fact do the anukramanikas 
contain only a mere summary of the contents. Information is usually given about the 
composition, the name, the purposes, etc. of the Purana. 

The anukramanikas are therefore a really good introduction to the whole Purana. 
(b) Anukramanikas meant for Religious Purpose—It is a wellknown fact that the Puranas 
are read during festivals, vratas, etc. and used as a source of liturgical mantras. Their reading 
for a religious purpose is encouraged by the Puranas themselves, as we find in some of them. 
The Vamana Purana e.g. says : 'O Brahmana, all your sins are for ever purified if you read, 
listen, or even make others listen to the Vamana Purana. 

But besides the reading of the whole book the Puranas recommend also the listening to 
even a small part of it. After every stotra, kavaca, story etc. of the BVP, e.g. we meet with an 
exhortation to read them in order to get some particular fruits, and in some Mahatmyas we 
find the hearing of a single Sloka or part of it is enough to obtain great merits. See, e.g. BVP 
4.133.51-52a: 

This attitude is very important because, in fact, it is responsible for the religious value 
acquired by the anukramanika. The following example will help to understand better. At the 
end of the story of the birth of Ganesa BVP (3.10.34) writes: He who, well controlled listens 
to this section (i.e. the birth of Ganesa) will be full happiness, the very abode of happiness.' 

But this invitation, which is quite normal in an effort to make people read a beautiful and 
purifying story, is immediately extended also to single chapters. The merits a man gets from 
listening to the story of GaneSa is obtained from listening to this chapter'. 

So here we see how a single chapter can ammount to some importance and become 
meaningful for a religious festival. Analogically a thing of that sort can happen to a summary, 
and in fact we read: 'He who knows and recites the summary of the Purana is freed from all 
his sins and becomes great in the Brahma loka.' 

This fact makes us think that if anukramanika is equal in merits to the whole Purana it 
can be considered equal to it even for the readings during religious ceremonies. Our supposition 



Copyrighted material 



228 Conclusion 



is confirmed by Vayu Purana, 1.1.25, where the anukramanika is called 'katha' and therefore 
equal to any other story to be read at the vratas, festivals etc. It is confirmed also by Kurma 
2.44.128 (critical ed.): 

This (=summary) which destroys great faults should be listened to by the Brahmanas 
always, at every parvan or relgious day'. 

And by Mahabharata Adiparvan : 1,206: 

'In my opinion, he who reads this chapter (=summary) at any parvan reads the entire 
Mahabharata'. 

So we can say that at least some anukramanikas were meant as a complete substitute for 
the whole Purana and could be read during the vratas, festivals, parvans or even every day to 
obtain remission of one's sins or merits. 

It is difficult however to know whether these anukramanikas had been used in fact for 
such religious purpose. We can say only that they were meant also for that . 

It is equally difficult to know whether some anukramanikas in the BVP were written for 
that aim. Some adhyaya (as the above quoted BVP 3.10), and many stotras, kavaca etc. were 
surely written to be read or listened to on religious occassions. But nothing is said about the 
anukramanikas. Only at the end of 1.1 and at the beginning of 4.132 — which are 
anukramanikas — BVP claims that equal fruits will be got from reading both the chapters and 
the whole Purana. But our opinion is that we would not be against the spirit of our Purana if 
we recited 1.1. 2.1 or 4.132 as a pauranic katha at some vratas, festivals, samskaras etc. 

Conclusion 

The anukramanikas of the BVP that we have been studying in this article have proved 
very useful as a general introduction to the whole Purana. Their number, length, purpose and 
structure helped us to make some discoveries about its authors and some of its general features 
like bhakti, relation with Vedas, dialogues. Moreover our analysis of the anukramanikas led 
us to conclude that the name itself of Brahma Vaivarta refer to the whole Purana and to the 
nature of the binomial Brahman-Prakrti and not to the Brahmakhanda only, as supposed by 
Winternitz or to Brahma as a God. We have been able to catch also a moment of our text's 
evolution by collating what we have in the anukramanikas and the actual content of the 
Purana. And we could also find proof that some summaries were written for a religious purpose, 
i.e. for recitation at some vratas, festivals etc. 

The study of the anukramanikas has been therefore for a literary as well as for a religious 
discovery. Not all the richness of a Purana can be contained in the few slokas of some summaries 
of course. 1 lowever, our anukramanikas have proved equal to their task of stimulating interest 
in the Purana. 

The BVP is not much studied. The reasons can be the unfavourable appraisal given in 
the last century by some scholars like Wilson and Winternitz, and the fact that the main 
features of the Puranas, namely the pancalaksana, are not clearly traceable in it. However, we 
feel, that, beyond any prejudice, the BVP is worth studying, because it is very useful for 
discovering the culture of a period when the Krsna-cult was at the height of its following and 
the use of the Sati and human sacrifices of Kali enjoyed great favour and the Vedas were 
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accepted and criticised at the same time etc. 

If the tendency of seeing Krsna everywhere and of referring every thing to him makes 
the Purana monotonous sometimes, its never boring. On the contrary it is always stimulating 
and full of puzzles which induce the scholar to continue his research. 

BHRGU 

A sage, the son of Brahma. He was the founder of Bhrgu varhsa. Members of the Bhrgu 
varhsa are called 'Bhargavas.* Bhrguvarhsa has been reputed for many of its members who 
were Rsis of great sanctify and grandeur. 

"Utsamgad Narado jajne 

Dakso 'mgusthat svayambhuvah/ 

Pranadvasisthah sarhjato 

Bhrgustvach karatkratuh"// 
From these lines we see that Bhrgu was born from Brahma's skin (tvak). But in M.B. Adi 
Parva, 5th Chapter, we find another version regarding his birth. In that passage we read that 
Bhrgu was born from "Vahni" (fire). In the light of these two statement, we may examine 
Bhrgu's birth. 

Bhrgu had two incarnations. The first time he was born from Brahma's skin. In course of 
time, the sage Bhrgu became famous. In the Daksayaga, this sage was present as one of the 
Rtviks (officiating priests). On that occasion, Satidevi who was in rage and grief because her 
husband (&iva) was not invited to the yaga, committed suicide by jumping into the sacrificial 
fire. Hearing about this, Siva was emerged and the monster spirits who emerged from his 
matted locks caught hold of the Rtviks. Bhagavata caturtha skandha says that the Bhutanamed 
Nandisvara, who emerged from Siva's locks caught hold of Bhrgu and killed him. 

Therefore, the Bhrgu who was born from Brahma's skin must be considered as having 
died at Dadsayaga. Bhrgu was born again in Vaivasvata Manvantara. This second birth was at 
the famous Brahmayajfia of Varuna. He was reborn from fire, as Brahma's son. This child 
who was born from Brahma's semen which fell in the sacrificial fire, was brought up by 
Varuna and his wife Carsani. Consequently Bhrgu is referred to as "Varunapurta" and 
"Carsaniputra" in some Puranas. Since he was born at Varuna's Yaga he is sometimes called 
"Varuni Bhrgu". 

Each birth of Bhrgu gave rise to a separate family. They are given below separately: — 
First birth: Bhrgu and his wife Khyati had a daughter Laksmi and three sons, Dhata. Vidhata 
and Kavi. Mahameru's daughters, Ayati and Niyati became the wives of Dhata and Vidhata, 
respectively. Two sons, Prana and Mrkandu were born to those two couples. Markandeya was 
born to Mrkandu and from Markandeya was born Vedasiras. Prana had a son, Dyutiman who 
had a son Rajavan. From the Rajavan, Bhrgu Varhsa multiplied. The family tree of this first 
Bhrgu Varhsa is given below: — (Visnu Purana, Part I, Chapter 10). 

Second Birth: The second Bhrgu VarhSa is the family which took its origin from the 
second birth of Bhrgu as the son of Varuna. Varuna's son, Bhrgu married the woman, Puloma. 
They had six children who were, Bhutta, Cyavana, Vajrasirsa, Suci, Sukra, and Savana. By 
his first wife Bhuta, he had his sons, "Ekadsa Rudras" (eleven Rudras) and "Rudra Parsadas". 
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(Attendants of Rudra) and by his second wife Sarapa he had a crore of Rudras. Cyavana had 
two wives, Sukanya and Arisi. Aurva, a son was born to Arusi. From Aurva was born Rcika 
Jamadagni and from Jamadagni, Parasurama. Cyavana had a son, Pravati, by his wife Sukanya. 
Ruru of Sunaka was the son of Pravati by the Apsara Ghrtaci. Ruru and his wife Pramadvara 
had a son , Saunaka. Suka, the son of Bhrgu had two sons, Canda and Alarka and a daughter, 
Devayani. This is the second Bhrgu Varhsa. The family tree is given below. 

Once a terrible war broke out between Devas and Asuras. In that war, not only were the 
Asuras defeated but many of them were also killed. Diti, the mother of the Asuras, with tears 
in her eyes, complained to Bhrgupati. Puloma, Mother of Sukra, promised to find a remedy 
for this somehow. She at once went to the forest and started a tapas for the annihilation of the 
Devas. As the tapas gained force, the Devas were alarmed and they sought the protection of 
Mahavisnu used his Vajrayudha (Vajra weapon) against Bhrgu's wife, Puloma. Under the 
stroke of Vajra she fell down, a headless corpse. The enraged Maharsi Bhrgu cursed Mahavisnu 
to be born as a mortal in this world and to suffer the pangs of separation from his wife. When 
the curse was pronounced against Mahavisnu, he directed his weapon Cakra against the 
Maharsi. Bhrgu fled in panic and at last begged pardon and prayed for shelter to Mahavisnu 
himself in the ocean of milk. Visnu withdrew his Cakra. Bhrgu himself restored Puloma to 
life. To fulfil the condition of Bhrgu's curse, Visnu agreed to incarnate in the world as Sri 
Rama, the son of Dasaratha and to experience the pain of separation from his wife. 

Long ago all the Maharsis joined together to perform a yaga on the bank of the river 
Sarasvatl. A dispute arose among them as to who was the most mighty among the Trimutis. 
Some of them voted for Brahma, others declared that Visnu was more mighty than the other 
two, while a third group stood for diva's superiority. They unanimously elected Bhrgu to 
ascertain and find out the truth of the matter. 

Bhrgu set out to Devaloka. First he went to Brahma's assembly. There, in the presence of 
Brahma who was seated in the midst of many Munis, Bhrgu took his seat on a stool. Brahma 
was provoked by this act of disrespect. Bhrgu left the place without a word and went to Siva's 
place. Siva rose from his seat and approached him to embrace and welcome him. Bhrgu, 
shrank back saying , "Do not touch me?" Siva became angry and was about to hit him his 
trident when Parvati stopped him. 

Bhrgu then turned his steps to Vaikuntha, the abode of Mahavisnu. There he saw 
Mahavisnu in a deep slumber. Seeing Mahavisnu whose task is the preservation of the world, 
sleeping like an irresponsible person, Bhrgu gave him a kick on his breast. Visnu who sprang 
up suddenly, saw Bhrgu standing before him. He begged pardon of the sage. He declared that 
he would carry Bhrgu's footprint permanently on his chest as a sign of his repentance for 
having shown disrespect to the Maharsi. This foot-print still remains on Visnu's chest and is 
known by the name "Srivatsa". In this way, the Munis came to the conclusion that Mahavisnu 
is the noblest of the Trimurtis. (Bhagavata, Dasama Skandha). 

There is a sacred spot called, "Bhrgu Tirtha" on the western side of Dasavamedha. It is 
here that Bhrgu once offered tapas to Siva. Owing to the austerity of his tapas, his hair became 
matted and discoloured. His body was completely covered with earth heaped up by termites. 
When Siva was still not propitiated. Parvati interceded with him on behalf of Bhrgu, Siva 
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agreed to bless Bhrgu. 

Siva sent his bull to the place where Bhrgu was sitting. The bull in the course of its 
gambols broke up and destroyed the earthen covering on his body which was made by the 
termites. Bhrgu became angry and chased the bull. But he was stunned by the sight of the 
bull rising up to heaven through the air. A divine light spread there. Siva appeared before him 
and asked him what boon he wanted. Bhrgu prayed that the place where he was doing tapas 
should become a holy spot. Siva granted his prayer and form that day, the place became 
famous under the name "Bhrgu Tirtha". 

Brahma and other Devas and the Kinnaras still worship this Bhrgu Tirtha. All sin is 
removed by a mere sight of this sacred Tirtha. Those who bathe in the holy water of the place 
attain Heaven and they will not be born again. Even by hearing about the greatness and glory 
of this Bhrgu Tirtha, one will be cleared of all sins and find an easy way to Sivaloka. (Padma 
Purana, Chapter 20). 

(1) It was Bhrgu who gave the boon for having progeny to Sagara, King of the solar 
dynasty. Sagara, with his two wives, Kesini and Sumati, performed tapas at Bhrgu 
prasravana in the Himalayas. After a hundred years Bhrgu, who was pleased, bleseed 
the king that be would have numerous children by one wife and one son who would 
be progenitor of a Varhsa, by the other wife. 

(2) Once when some Munis went to Dvaraka, Samba and other Yadavas mocked them 
and the Munis cursed them. Bhrgu was one of those Munis. 

(3) Parasurama, after exterminating the Ksatriya kings, went to the Asrama of Bhrgu, the 
founder of the family and received his blessings. (Brahmanda Purana, Chapter 62). 

(4) Bhrrgu Maharsi was a prominent member in Yudhisthira's assembly. 

(5) He was also a member of Indra's assembly. It was by Bhrgu's brilliance that Indra's 
glory was heightened. 

(6) Bhrgu was a member of Brahma's assembly also. 

(7) Once Bhrgu blessed his son Rcika and his daughter-in-law Satyavati that they would 
have children. 

(8) Sri Krsna who went as the messenger of peace to Hastinapura, travelled in Daksinavarta, 
alongwith the sage Bhrgu. 

(9) Bhrgu entered the scene of battle between the Kurus and Pandavas and tried to persuade 
Dronacarya to withdraw from the fight. 

(10) Once Bhrgu lectured on the origin of the earth, Philosophy of life, etc. 

(11) Bhrgu explained to Bhardvaja how the Pancabhutas except the sky originated. 

(12) Bhrgu discusssed in a logical manner, the principle of life and the transmigration of 
the soul. 

(13) He made a critical examination of the merits and defects of racial discrimination. 

( 1 4) Once Bhrgu bestowed Brahminhood on a King named Vitahavya. 

(15) He got the name "Bhrgu" because he was born out of fire. 

(16) It was Bhrgu who gave the necessary advice to Agastya to depose. 

( 1 7) There is a story that Nahusa kicked Agastya on the head while the later was carrying 
Nahusa's palanqum and that Bhrgu, who was hiding in Agastya's locks of hair, cursed 
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Nahusa and change him into a python. 

BHUTAS. 

(A set of beings created by Rudra). 

A Manava class or sect in acient India. In the Puranas, this Manava sect is classified into 
four subdivisions. (1) Dharmapraja (2) Isvarapraja (3) Kasyapiyapraja (4) Pulahpraja. 

In the Brahmanda Purana there is the following story about the birth and shape of Bhuas: — 
Bhutas are one of the subdivision of Pulaha's creations. Long ago, Brahma asked the 
Rudra, Nilalohita, to perform the function of creation. Accordingly he begot thousands of 
Bhutas in the womb of his wife Sati. All the issues were the exact replica of his own figure. 
Lean limbs, long ears, thick hanging lips, red eyes, bushy eyebrows, long, pointed and 
protroding teeth, long nails, matted dirty hair, etc. were the grotesque features of these Bhutas. 
These music-haters used serpents as their Yajftopavitas (sacred threads). These spirits who 
loitered in Siva's assembly were, as a rule, naked and carried skulls on their heads. But at 
times they wore fantastic dress with elephant skin. Their chief weapons were trident, bow, 
sword, etc. 

In the Puranas, Rudra is acknowledged as the Bhuta chief. That is why Rudra is known 
by such names as "Bhatanayaka", "Gananayaka", "Rudranucara", "Bhavaparisada" etc. But 
since the common name Rudra is used for the ruler (king) of all the Bhatas, Vamana Purana 
decleares that Rudra is not an individual . Both Vamanapurana and Matsyapurana represent 
Virabadra and Nandikesvara as two Rudras who are the masters of Bhutas. (Matsyapurana 
181, 2; Vamanapurana 4, 17). 

In Vamana Purana, the number of Bhutas is given as 1 1 crores. Skanda, Sakha, Bhairava 
are the chief among them. Under them are innumerable Bhutas. Ashes and Khatvamga, etc. 
are their weapons. The emblem on the banner is a cow or bird. That is how the Gananayakas 
have got the titles lile "Mayuradhvaja", "MayGravahana". (Vamana Purana 67, 1-23). 

In the war between Siva and Andhakasura, the Bhutas fought on the side of Siva. It was 
Vinayaka, the master of the Bhuta hordes who first came into conflict with the Asura. In that 
battle Andhaka defeated Vinayaka. After that, Nandi, another leader of the Bhutas, attacked 
Andhaka jointly with Vinayaka and defeated him. At last, Andhaka approached Siva himself 
for protection, and Siva received him and appointed him as commander of one of his hordes 
of Bhutas. It is this Andhakasura who later became famous under the name of Bhrngi. 

In this way, the Bhutas had fought many battles with the Asuras, joining the party of the 
Devas. But at the time of Daksa's Yajna, they joined the party of the Asuras and opposed the Devas. 

Although the Bhutas won all the battles they fought both on the side of the Devas and on 
the side of the Asuras, in the end they had to leave North India and to come and settle down 
in south India. By the time of Vaivasvata manvantara they had already become South Indians. 

BILVA. (VILVA) 

A devotee of Visnu. There is a story in Skanda Purana about Bilva who lived as a 
Vaisnavite first and then was converted to a Saivite. In the beginning Brahma created many 
thing among which Vilva (tree) (Crataeva religiosa) also was created. Under that tree an 
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anonymous man began to live. Brahma gave him the name Vilva. Being pleased at the behaviour 
and devotion of Bilva, Indra asked him to turn the wheel of administration of the earth. 
Accepting the offer Bilva requested Indra to give him the Vajra (diamond) for the smooth 
running of the administration of the earth. Indra told him that vajrayudha (diamond-weapon) 
would be at his disposal, when he thought about it, if the occasion required it. 

Once Kapila a Saivite reached the palace of Bilva. After a long conversation both became 
fast friends. One day there was a debate between Bilva and Kapila as to whether penance or 
Action (doing one's duty) was appreciable. In this discussion Bilva lost the equilibrium of his 
mind and thinking of the diamond-weapon of Indra cut off the head of Kapila. In Kapila there 
was the power of penance as well as the power of Siva. So through Siva Kapila got immortality. 
In the meanwhile Bilva went to Visnu and got a boon that every living thing in the earth 
should fear him. But the boon was futile. This was a turning point for Bilva. The mind of 
Bilva changed to devotion for Siva. He concentrated his attention on the worship of Sivaliriga 
at the forest of Mahakala. One day Kapila came by that way and was greeted by Bila with 
honour and regard, and they again became fast friends. 

BHUSUNPA. 

A dispassionate and large-hearted crow. The residence of this crow was a Kalpavrksa 
standing on a beautiful peak surrounded by luxuriant vegtation in the northeastern corner of 
Mahameru. There were in the northeastern corner of Mahameru. There were numerous bird- 
nests on the southern branch of that Kalpavrksa. In one of them lived this centuries-old bird. 

Once when the sage Vasistha went to Devaloka, he happened to hear about this crow. He 
went to see Bhusunda in its nest. The crow recognised Vasistha at once. They exchanged 
greetings. The sage opened the conversation as follows: — "Oh, King of birds! When were 
you born? How did you become a great soul? How old are you? Have you recollections of 
the past? Who was the prophet who suggested this residence for you?" 

On hearing this, Vasistha asked Bhusunda to tell him more about his past life. Bhusunda 
resumed his story, "Long long ago, the whole earth full of big rocks, without trees, forests or 
mountains. After a great flood the surface of the earth was covered with ashes. In one caturyuga 
(a period equal to the length of the four Yugas, Krta, Treta, Dvapara and Kali) the earth was 
Filled with forest trees and in another Caturyuga, mountain ranges appeared. I have seen an 
age in which Brahmanas were drunkards, Sudras were virtuous and women of noble families 
committed adultery. You have now been born in the eightieth "Janma" as the son of Brahma. 
You were born once from the sky, at another time from water, then from the mountain and 
again from fire. I can remember this earth sinking into the ocean five times and Lord Visnu 
taking the form of a tortoise lifting it up, above the water. I have seen the ocean of milk being 
churned twelve times. I know that Hiranyaksa had taken the earth three times to Patala 
(underworld). The Lord incarnated six times taken place in six Kalyugas. Tripuradahana 
(burning of the Tripurasuras) has taken place thirty times. Daksa Yaga was broken up twice. 
Lord Siva has slain ten Indras. He fought seven times with Sri Krsna for the sake of Bana. I 
also remember another epic entitled "Ramayana", containing one lakh of verses and dealing 
with metaphysical problems. I have seen the customs of Kaliyuga being followed in Krtayuga." 
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Having heard the whole story, Vasistha gave his blessing to Bhusunda and left the place. 
BRAHMA 

One of the trimurtis of the Hindu Pantheon. The trimurtis are Brahma, Visnu and §iva. 
God who is the creator of the Universe. It is mentioned in the Puranas that Brahma 
creates, Visnu preserves and Paramasiva destroys the universe. 

The birth of Brahma is from the nave of Visnu. It is mentioned Devi Purana, Skandha 1, 
about the birth of Brahma as follows : 

In the beginning Mahavisnu lay on a banian leaf in the shape of a baby and began to 
think, "Who am I? Who created me? What for? What is my work? Where to work?" and 
so on. At that time an ethereal voice said: — "Sarvarh Khalvidamevaham Nanyadasti 
Sanatanam". Mahavisnu was amazed at this ethereal voice. He did not know whose 
oracle it was. Still He lay meditating upon the words. Then Mahadevi, with four hands 
and weapons such as Sankha (conch), Cakra (well), Gada (club), Padma (lotus) and 
maids who are properties and having worn glorious clothes and ornaments, and 
accompanied by the Saktis (powers) named Rati, Bhuti, Buddhi, Mati, Kirti, Kirti, Dhrrti, 
Smrti, Sraddha, Medha, Svadha, Svaha, Ksudha, Nidra, Daya, Gati, Tusti, Pusti, Ksama, 
Lajja, Jrrhbha and Tandra, appeared before Mahavisnu, who was struck to wonder at? 
Every time the universe is subjected to creation, preservation and destruction, you are 
born thus due to the great power of the supreme spirit It seems that you have forgotten 
those matters. Know that the supreme power is beyond qualities. We are all with qualities. 
Your main quality is Sattva. From your nave Brahma will be born. His attribute is Rajoguna 
(activity, passion or motion). From the middle of the eyebrows of Brahma, will be born 
Rudra whose attribute will be Tamasaguna (darkness). Brahma, with the power of 
penance, will acquire the ability of creation and by his attribute of Rajoguna will create 
the world in the colour of blood. You will be the preserver of that world. The same world 
will be destroyed by Rudra at the end of the Kalpa (world age). 
Accrodingly from the nave of Visnu a lotus grew up and in that lotus flower Brahma 
took his form. The same Brahmadeva did penance before Mahavisnu and Jagadamba, who 
were pleased at his penance and gave him all the boons he wanted. After that Brahma began 
the work of creation. He created with his mind the Saptarisis, (seven sages) and when the 
Prajapatis (the lords of emanation). From them all the movables and the immovables in the 
universe came into existence. (Devi Bhagavata. Skandha 7). 

In manusmrti, Chapter 1, the following stanza about the creation of Brahma occurs. 
"Tadandamabhavad haimam 
Sahasrarhsusamaprabharh / 
Tasmin jajfle svayarh Brahma 
Sarvalokapitamahah" // 

That egg was as radiant as the Sun, with the colour of gold. Brahma the great grandfather 
of everything in the world took birth by himself in it 

From the supreme power, an egg fell on the water which was the first creation. That egg 
became a germ of golden colour. Creating a life, which had done penance in its former births 
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in such a way as to enable it to become Brahma, in the golden germ of the egg, the supreme 
power entered the life that is to become Brahma as its inner guide. That Brahma is known as 
the Pitamaha (Grandfather of the manes) or Paternal grandfather of all the worlds". 
Vamanapurana Chapter 43 states as follows about the creation of Brahma: — 
Ages before the beginning, when all the worlds with everything they contained were 
submerged in the single ocean of the great flood, the germ of living things formed itself 
into a big egg. Brahma who had been inside the egg went to a long sleep. The sleep 
continued for a thousand Yugas (ages) when Brahma woke up; as Sattva guna (purity) 
was the foremost attribute of him, he saw that the world was void. When the thought of 
creation occurred in his mind Rajoguna (activity or passion) became his foremost attribute. 
Rajas is the attribute that creates and Sattva, that which preserves. At the time of 
destruction Tamoguna (darkness) becomes the foremost attribute. That Bhagavan 
(Supreme Spirit) the Purusa (the Male creative Energy) pervades over everything, in all 
the living worlds. That Eternal Being is Brahma, Visnu, £iva. 

Knowing that the world was lying in pure water, the Bhagavan (Supreme Being) cut the 
egg open. From it the Omkara (the sacred syllable 'Om') emanated. The first sound of it was 
'Bhuh\ the second, sound, 'Bhuvah' and the third sound 'Svah'. So they came to be known as 
"Bhubuhvah Svah". Then the glorious radiance of the sun was born from it and Brahma the 
grandfather of the worlds originated in the centre of the egg. 

It was Brahma who instigated Valmiki to compose the Ramayana. 

A fowler of the forest tribe shot down one of a couple of snipes which were carrying on 
love-making, on the banks of the River Tamasa. Seeing this Valmiki cursed the fowler. The 
curse came out of the mouth of Valmiki in the form of a verse, "ma nisada pratistham 
tvamagamah SaSvatih samah, yat kraurkamithunadekam, avadhih kamamohitam," which 
according to hearsay, is the first piece of poetry in the world. Brahma who was attracted by 
the poetry came to the hermitage of Valmiki and instigated him to compose the story of Rama 
in verse. It is stated in Valmiki Ramayana, Balakanda, Sarga 2, that the Ramayana was 
composed thus. 

It was Brahma who made Ravana an ever-powerful hero. Penance was done by Ravana 
in the vicinity of the Himalayas and Brahma appeared before him and granted him the boon 
that no living creature except man, would kill him. (Valmlk Ramayana, Bala Kanda, Sarga 
16). 

Long ago Siva plucked off a head of Brahma. This story occurs in various Puranas with 
slight changes. Two of them are given below : 

(1) In olden days, in the period of Satyayuga, Mahavisnu did penance in Svetadvipa (the 
island &veta) to obtain Eternal Bliss, being deeply engaged in the study of Brahmavidya. 
Braha also went to another replace and began to do penance for the suppression of passions. 
Both were doing severe penance. So they begain to walk in order to take rest from the penance. 
Qn the way they met each other. One asked "who are you?" The other also asked the same 
question. The talk ended in a contest as to who was the greater of the two. Each claimed 
himself to be the supreme power of the world. Neither of them was prepared to recognize the 
claims of the other. In the midst of this contest, a phallus, extra ordinarily bulky and fair 
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appeared before them and an ethereal voice said from the sky: "You need not quarrel as to 
who is superior. He who reaches the extremity of this phallus is the superior person. So both 
of you proceed, one upwards and the other downwards and find out the end." Hearing this 
Visnu went downwards to find out the bottom and Brahma, upwards to the top. Visnu travelled 
for a long time and finding no end thought the attempt futile and returned to the starting point 
with disappointment and sat down. 

Brahma travelled upwards for a long time and found no end. On the way he saw the 
petal of a pandanus flower, coming down from the sky. Brahma took it and joyfully returned 
and said haughtily to Visnu : "See, I have taken this flower from the head of the Phallus. I 
have brought this to convince you. You have been defeated. So can you not admit that 1 am 
the superior?" Mahavisnu did not believe the words of Brahma. So he called the Pandanus 
flower to him and questioned it. The Pandanus flower took false oath and witnessed in favour 
of Brahma, who had asked the flower beforehand to be on his side. Mahavisnu did not believe 
this either and said, "Let Siva be witness to this flower". Siva at these words appeared before 
them and revealed the deceit played by Brahma and the flower and then cursed the Pandanus 
flower that thence forward it should not have a place among the flowers of oblation to Siva. 
Then Siva got angry and plucked off a head of Brahma. That is the skull Siva uses for receiving 
alms. (Devi Bhagavata, Skandha 5). 

(2) In days of old all the worlds with everything in them were under water in a single 
ocean. The Sun, the Moon the Stars, air, fire everything was destroyed. A day of utter darkness 
appeared. Grass, bush all were destroyed. Nothing could be seen and recognized. All existents 
and non-existents were destoryed. Bhagavan, (Supreme Being) was sleeping continuously 
for so many thousands of nights. At the end of the night Bhagavan assumed the attribute of 
Rajas (Activity) and got ready for the work of creation. He, the knower of all Vedas and 
Vedangas appeared in the shape of a wonderful being with five faces. Another being with 
three eyes, matted hair, a trident in one hand, and a garland of beads in the other, and with 
darkness as its attribute took shape. That being was called Purusa (the male creative energy). 
Then the Mahatma (the Supreme Spirit) created Ahamkara (Egoism). It affected Brahma: — 
"Who are you? Who created you?" Swelled with egoism Brahma asked in reply: — "Who are 
you? Who are your parents? Let me hear it." This talk ended in a quarrel. The origin of 
Bhagavan (the Lord) was from this quarrel. Immediately after his birth the Lord took an 
unparralleled lute and playing it went up to the sky. Siva being defeated by Brahma, bowed 
his head and coloured. While Paramesvara was standing angrily thus, the fifth face told him, 
"You, who are having three eyes and whose attribute is darkness! look here! I will tell you all. 
You, who wear is darkness! look here! I will tell you all. You, wear air as garments, and ride 
on an ox, are the destroyer of the world." Hearing these words Siva grew more and more 
angry, opened his third eye and looked steadily at Brahma to burn him. Seing the faces 
shining like the Sun Brahma said, "When you beat on water, bubbles will appear. But do they 
have any prowess? Hearing this, Siva plucked off the head of Brahma with the tip of his 
finger nails. 

Vinayalaksmi, one of the eight Laksmis, was the treasurykeeper of Brahma. Once she 
became careless in discharging her duties. Brahma got angry and cursed her. "Your go to 
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Ravana and keep his tower". She humbly requested for absolution from the curse. Brahma 
said, "At the time of the incarnation of Sri Rama, a monkey-hero named Hanuman will reach 
Lanka in search of Sri Rama's wife, whom Ravana had kidnapped. You will obstruct him, and 
he will strike you down. On that day you will be absolved from the curse and you will return 
here instantly." Accordingly Vijayalaksmi was born in Lanka under the name Lankalaksmi. 
When Hanuman jumped to Lanka she prevented him, and he struck her down to the ground. 
(Karhpa Ramayana, Sundara Kanda). 

Three daughters named Kutila, Ragini and Parvati and a son named Sunabha were born 
to Himavan by his wife Mena. The three daughters went to the Himalayas for penance, to get 
Siva as husband. They were not even six years old then. The Devas saw them. The Adityas 
and the Vasus took Kutila who was soing penance, to the world of the gods. All the gods 
gathered together and asked Brahma. "Oh Lord, be pleased to tell us if this girl will be able to 
hear a son who could kill Mahisasura". Brahma replied. "This poor girl will not be capable of 
bearing the radiance of Siva. So let her go away." Kutila got angry at Brahma and said "Lord, 
I will try to become fit to bear the unbearable radiance of Siva. Harken, I will do penance 
properly and please Visnu and make Siva bow his head. I take a vow to that effect." Brahma 
became angry and told Kutila, "You, wicked Kutila, you did not succumb to my words. So by 
my curse you will be turned to water." 

Kutila having been cursed by Brahma became water and began to flood the world of 
Brahma. Seeing the flow of water, Brahma made cause-ways on four sides with the Vedas of 
Rg, Yajus, Sama and Atharva. Thus being tied up she stays in the world of Brahma. 

The Devas took Ragini also before Brahma and put the same question. The reply of 
Brahma was the same as before. She also got angry and said to Brahma. "I will do great 
penance so as to enable to give birth to one in my family to be the killer of Mahisasura." 
Brahma cursed her also. "You are deliberately disobeying my words which even Devas won't 
gainsay. So you will become the colours of the twilight." Thus, she became the fast colours of 
the twilight, and her body was divided among the Pleiades. (Vamana Purana, Chapter 51). 

The first name of Parvati, the daughter of Himavan was Kali. She was given this name 
(Kali) because of her dark complexion. After the marriage Siva and Parvati led a household 
life in the golden house built by Visvakarma. Once Siva called Devi humorously, by the name 
Kali. Parvati got angry and said to her husband. "A wound by an arrow will be cured. If you 
cut down a tree by an axe it will sprout again. A wound inflicted by hard words will never be 
cured . The arrows of words shoot out of the mouth. Those who are hit by them suffer pain 
day and night. Wise people should not shoot them at others. You have violated that principle. 
So my lord, I am going to do intensive penance. I will endeavour to create such a condition, 
that you may not call me by the name Kali again." Saying thus, Parvati bowed before 
Paramesvara and bidding good-bye she went up into the air and reached the peak of Himalayas 
and thought of Jaya, Vijaya, Jayanti and Aparajita. Instantly they arrived to see Kali. They got 
permission and stayed with Parvati to attend on her. 

While Parvati was engaged in doing penance, a tiger, with his weapons of tusks and 
claws came there from the jungles of the Himalayas. Uma (Parvati) was standing on one leg. 
The tiger began to think, "I shall do it when it is needed". Thinking thus ti gazed at the face of 
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Devi with staring eyes and consequently it lost one eye. 

Long ago Brahma and Visnu went to see Siva near Himavan. They saw a shining phallus 
there in front of them. It was of immense size. One of them went downwards and the other 
upwards to find out the end of it. Both returned without reaching the top or the bottom and by 
penance they pleased Siva who appeared before them and asked them what boon they desired. 
Brahma asked Siva to take birth as his son. Siva did not like this and said that nobody would 
worship Brahma because of his extravagant desire (namely, to have Siva as his son). Visnu 
requested that he should be made a servant at Siva's feet. So Visnu incarnated as Siva's Sakti 
(power). That Sakti is Parvati. So Visnu and Parvati are one and the same in a sense. 
(Kathasaritsagara, Kathapithalambakam, Tarariga 1). 

It is said in Devi Bhagavata, Skandha 8, that the abode of Brahma is on the top of Mount 
Mahameru. There are nine towns there. Manovati which is the centre, is the town of Brahma. 
Due east of Manovati stands Amaravati, the town of Indra. On the south-east corner there is 
Rajovati which is owned by Agni (fire-god). Due south of Brahmapuri there is the town of 
Sarhyamani which is the town of Yama (God of death) On the south-west corner there is the 
town of Nirrti. It is named Krsnanjana. On the west there is the town called Sraddhavati. It is 
the abode of God Varuna. On the north-west corner there is the town called Gandhavati which 
is the abode of Bhagavan Vayu (Wind-God). Due north to Brahmapuri stands the town of 
Kubera (God of wealth). It is known by the name Mahodaya. On the north-east corner there 
is the city of Siva. It is known as Yasovati. 

Brahma is the creator of all the living things in the world. Still mention is made in the 
Puranas about countless divine persons who were born from the mind and body of Brahma, 
directly and indirectly. They are given below in groups. 

( 1 ) Marici, Ahgiras, Atri, Pulastya, Pulaha, and Kratu. It is mentioned in the Mahabharata, 
Adi Parva, Chapter 65, Stanza 10, that these six grand hermits were born from the 
mind of Brahma. 

(2) Dhata and Vidhata. It is mentioned in Mahabharata Adi Parva, Chapter 66, Stanza 51 
that these two were good sons born to Brahma. 

(3) Rudra. Mention is amde in Agni Purana, Chapter 20, that Brahma had a roaring son 
who was named Rudra. 

(4) Svayarhbhuva Manu. It occurs in Bhagavata Skandha 11, that Manu Svayambhuva 
was the son of Brahma. 

(5) Kandarpa (Kamadeva — Cupid). In Kathasaritsagara, Lavanakalambaka, Taranga, 6, 
it is mentioned that Cupid was born from the Egoism of Brahma. 

(6) Madhuka and Golika. In Uttara Ramayana, mentions is made that from the playful 
habit of Brahma, a gaint named Madhuka and a giantess named Golika were born. 

(7) Bhrgu. It is mentioned in Mahabharata, Adi Parva, Chapter 5, Stanza 8, that the hermit 
Bhrgu was the son of Brahma. 

(8) Jambavan. It is seen in Kampa Ramayana that Jambavan was born from the seat of 
Brahma. 

(9) The Sanakas. In Bhagavata mention is made that the Sanakas (Sanaka, Sananda, 
Sanatana and Sanatkumara) were sons of Brahma. 
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(10) In Mahabharata, Anusasana Parva there is a passage given as the words of Vasistha 
spoken to Bhrgu, about the birth of many of the sons of Brahma. "May I tell you a 
story I have heard long ago about the revelation of Brahma of himself? 
Lord Rudra took the form of Varuna and performed a sacrifice. Many hermits, all the 
Devas, Agni and others, Vasatk ra (Exclamation in sacrifice) which took body, and all yajfiangas 
came to the sacrificial hall. All the expedients, all the glories which are thousands in number 
took shape and came to the sacrifice. Rgveda arrayed in garments of heroism came there. All 
the omens, all the voices, all the emotions, all the etymologies of pronouncing Veda Suktas, 
all the svarabhaktikas, Orhkara (the syllable Orh) the eye of all the Vedic metres and their 
theories, all restraints and donations, all Vedas, Upanisads, accomplishments, Savitri, the 
past, the near future and distant future, all these came there. The Lord Siva held everyone of 
them. He offered his spirit by his spirit. The sacrifice took many forms and shed radiances. 
Paramasiva is heaven, is the sky, is the earth, is the ether and the husband of the Earth, is the 
lord of all accomplishments, is noble and the lord of radiance. This Lord is lauded by the 
named Brahma, Siva, Rudra, Varuna, Agni, and Prabhavati. Siva is the King of all the world. 
Penances, sacrifices, vows emblazed by fast, all the directions and gods of directions, Indras, 
celestial maids, mothers of the worlds, all these assumed froms and came to the sacrifice in 
multitudes. Everybody who witnessed the sacrifice of Paramesvara, who was in the form of 
Varuna, was greatly pleased. Seeing the pleased celestial maids standing in rows passion 
arose in Brahma. He had seminal discharge. Aditya (the Sun) took the earth on which the 
semen fell and threw it into the sacrificial fire, which blazed furiously. Brahma who became 
the offerer of oblation had discharge again. He got it in the sacrificial ladle and with recitation 
of spells offered it in the sacrificial fire as if it was ghee. The powerful semen contained the 
three attributes of Sattva, Rajas and Tamas. From the attribute of Rajas arose the living world 
which had activity as its purpose. Radiance is the quality of Sattva which entered the living 
and nonliving world. It gives light to everything. It also gives the power of discrimination. 
From the semen ofTered in the fire, three sons with body and the attributes of demi-gods came 
out. The male who had originated from the flame called 'Bharjana' became Ahgiras. The male 
who originated from the burning coals became Kavi. Over and above these three radiances, 
other radiances also originated from the sacrificial fire. Trom the Maricis (rays) of the fire 
Marici the father of Kasyapa was born. From the Ku£a-grass spread on the floor of the hall of 
sacrifice, the Balakhilyas were born. Atri also was born from the Kusa-Grass. The noble 
hermits called Vaikhanasas, who have grown powerful by penance and became the seat of all 
good qualities, were born from the sacrificial ashes. From the stream of fire which are the 
eyes of the sacrificial fire the handsome Aivins were born. The rest of the Prajapatis were 
born from the ears of the fire. From the pores of the skin of fire were born the hermits, from 
the sweat the 'chandas* (metre of Vedas) and from might, the mind. For this reason the Vedic 
scholars and knowers of the &ruti and those who see the superiority of Vedas, say that fire is 
a combination of all the gods. The trees that feed the fire are called Masas (months), the sap of 
the tree is called Paksa (half of the month, i.e., full moon to new moon and new moon to full 
moon), the pith of the tree is called night and day and the flames are called Muhurtas (auspicious 
moments). Rudras were born from the blood of fire and the golden coloured gods, the Maitras, 
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also were born from the flame of the fire Rudras and the Adityas of the extreme radiance were 
born. The planets and stars which stand in their places in the sky are the charcoal of the fire. 
Brahma declared that fire was Brahma the supreme spirit, eternal and the giver of all wishes. 
The sinless Mahadeva, who is mine, and I am the sacrifices So the children born as the first 
fruit of this sacrifice are mine. So Bhrgu, Ahgiras and Kavi are my sons, no doubt. Let everybody 
who moves along the sky know that these three are my sons the fruit of my sacrifice." Agni 
said, "These are born from my organs. They had been depending on me for their sustenance. 
So they are my sons." Brahma the teacher of all the worlds and the grandfather of all living 
beings said, "They are my sons. I offered my sperm to the fire, and these sons were born 
therefrom. How can they be claimed by anybodyelse? Here, I am the utterer of the spell and 
the offerer of the sperm. I am the owner of the sperm. Am I not the owner of the fruit? There 
is no contest on the point that the birth of Bhrgu and others is from the oblation of my sperm." 
They gods who beard these arguments bowed their heads before Brahma and greeting him 
said, "Lord Brahma, It is not only us that are born from you, but the entire world of living and 
non-living is born from you. So let Agni and Deva in the shape of Varuna have their wishes." 

In days of old, a ferocious gaintess named Karkkati lived on the northern side of the 
Himalayas. Because of the hugeness of her body and the scarcity of food she became famished. 
She began to do penance for the alleviation of her hunger and thirst. She stood on one leg in 
the Himalaya Mountain, fixing her eyes on the sun in the day and on the Moon in thousand 
years. Then Brahma appeared before her and told her that she could ask for any boon. She 
said "I wish to become a Sue! (Needle) as hard as iron, having the form of disease. This is the 
boon I pray for, Brahma". Brahma blessed her and said, "Let it be so, my daughter, you shall 
be a sucika (needle) with the prefix 'V that is Visucika (Spasmodic cholera) You can eat those 
who eat stale food, those who are wicked, those who sit in places where they ought not to sit 
and those who are hard-hearted. Enter into their bodes and affect their hearts, spleens and 
life-breaths. Thus, carry out the work of destruction? You can affect both the good the the 
bad. But good people should not be killed. So to save them from death, you can use this 
mantra (spell). 

"Orh, hrarh, hrirh, srirh, sam, visnusaktaye, namah; bhagavati visnusakti ehi, enam hara 
hara: dche hana hana? paca paca! matha matha: utsadaya utsadaya : dure kuru kuru svaha — 
visucike! tvarh himavantarh gaccha? jivasarah candramandalarh gatasi svaha." 

Saying these words Brahma disappeared. Karkkati made her body smaller and smaller 
and finally assumed the shape of a needle. After that she began her work by entering the body 
of those who had lost their energy because of illness, in the form of a needle of gout and 
caused Cholera, and the body of those who were lean and worn and weary in the form of 
internal cholera. Thus assuming two bodies and killing countless people she travelled for a 
long time in the earth and the sky, until she herself felt aversion to her work. When she 
remembered her original form she loathed the needle form. Karkkati again went to the vicinity 
of the Himalayas and began to do penance, which lasted for another thousand years. Thus 
she became pure and by the power of thinking, she acquired spiritual knowledge. Then she 
wanted to be saved from the mirage of birth and death, to attain which, she did penance for 
yet another thousand years at the end of which, the highly pleased Brahma appeared before 
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her and said, "daughter Karkkati, all the darkness is erased from your heart and you have 
attained to your wish. Receive your original body and walk about in the worlds eating the 
ignorant, bad beginners, the imprudent, those who sit in bad places and dwell in bad places." 

She became a giantess again, but as she had attained purity of soul, she engaged herself 
in deep meditation which was free from doubt. The meditation lasted for a long time. Finally 
her mind waved. Then she remembered about worldly things and felt hunger. She remembered, 
"Brahma has ordained the wicked as my food. So I shall seek them." Thinking thus, she went 
to a jungle in the vicinity of the Himalayas. That was the dwelling place of foresters. In that 
dark night king and the minister of the foresters approached the place where Karkkati sat. 
Karkkati seeing them thought, "let me know first if they are good or bad." So she decided to 
ask them some questions. 

She asked them in a voice like thunder. "Who are you? Are you enlightened sages or 
ignorant fools? say quickly." The king of the foresters hearing this replied in a cynical way. 
"You insignificant ghost? What is your form? Where do you sit? Let us see your powerless 
body. Who is there to fear at your sound which is like the humming of a she-beetle?" 

Hearing this reply Karkkati showed her tusks and laughed loud to spread light, and to 
terrify them. They heard the loud roaring sound of her laugh and saw her huge form in the 
light. But those mighty heroes were not a all shaken by the sound they heard or the sight they 
witnessed. The Minister looked at her and said, "Hei, Giantess? These delusions of yours will 
have no effect on us. Even if a number of mosquitoes like you come before us, they will be 
only dry leaves before wind. You are acting like merely for food. So what is your need? Tell 
us we will satisfy you". 

Hearing the words of the minister Karkkati knew that her might was useless before such 
valiant men. She thought them to be sages. So she said "Hey mighty heroes. Who are you? 
Tell me the truth". The minister said: "This the king of foresters and 1 am his minister. We 
came for a night-walk to find out punish wicked people like you". 

The giantess appreciated them and said: "I am about to put some questions to you. If you 
give me suitable answers you will be saved." The king agreed. The questions put by her are 
given below in the order they were asked — 

( 1 ) Inside what atom which is unit and multiple at the same time, do the lakhs of universes 
originate and vanish as bubbles in a sea? 

(2) What does shine as ether and non-ether? 

(3) What is it that is something and nothing? 

(4) What is it that is going and not going at the same time? 

(5) What is it that has taken form from voidness? 

(6) What is it that is moving and at the same time stationary as a rock? 

(7) Who draws pictures in clear sky? 

(8) In what seed do the worlds exist as a big tree in its seed? 

(9) From what substance can the living and non-living things in the worlds, not be separated 
as the foam and waves cannot be separated from the ocean? 

( 1 0) What substance is dualism not separate from (others) as fludity from water? 

The reply given by the minister to each question is given below in the order of the 
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questions. 

( 1 ) Hey, Giantess : All the questions you have put before us encased in figurative words 
discernible only to the Vedic sages, are concerned with the Supreme Being. The atom 
is the Supreme Spirit which is beyond all knowledge of the mind and the senses. As it 
is without argans of action it is as unmanifested as the sky. And inside that supreme 
atom which could be felt only by the mind, crores and crores of bubbles of universes 
originate and vanish due to frailty. 

(2) The impersonal Supreme Being, having no substance, pervades everything. This 
Supreme Being, Brahman, is pure knowledge (Jnanasvariipta). It is the sky and the 
non-sky. 

(3) As it is indescribable the Impersonal Supreme Spirit is nothing, but as it is a reality it 
is something. 

(4) As it pervades everything accessible, the Impersonal Supreme Spirit has the quality of 
motion. But as it has no emotions and as there exists no space beyond, it is motionless. 

(5) As it is inaccessible to others the Supreme Spirit is having no existence, but as it is the 
essence of everything that is good, it has existence. 

(6) The Supreme Spirit is the radiance of motion or activity and as there is nothing else to 
be found out, that is, as it doesn't know anything else it is as rigid as a rock. 

(7) In the clear sky the Supreme Spirit draws the pictures of the universe. 

(8) Exists in the Supreme Atom. 

(9) As the entire visible world cannot be separated from the Supreme Spirit nothing is 
other than the Impersonal Supreme Spirit. 

(10) The differentiations of the various worlds are mere appearances of the Supreme Spirit 
and so dualism is of the same figure. 

The King drew Karkkati nearer to the Impersonal Supreme Spirit. He advised her not to 
commit slaughter. She accepted the advice. The king asked her to come to his palace assuming 
the form of a beautiful woman. She asked, what could he offer to a giantess as food. The king 
said : "You good woman, we shall find out a way for that. You change yourself to a beautiful 
woman wearing golden ornaments and stay in my palace for a while. I shall arrange to gather 
sinners, robbers and such other wicked people who are to be given capital punishment, in 
thousands from various places, and shall give them to you. You can take your original form 
and take them all to the peaks of the Himalaya and feed on them. 

Gluttonous people like to eat in solitude. After having eaten sumptuously, take some 
sleep, and a little rest in meditation. When you wake up you come again and take away 
people destined to be killed. The slaughter done for the sake of righteousness is not a sin. It is 
said to be equal to mercy. When your desire for meditation is over you must come to me. If an 
attachment of love is formed even with bad persons it is difficult to break the love." 

Karkkati obeyed the King. They all reached the palace. Whithin six days three thousand 
wicked persons, who were sentenced to death, were brought before the king, from his own 
country and the various dependent countries, and were given to Karkkati. In the night she 
took her original form, gathered all the wicked people, who deserved killing and bidding 
good bye to the king, went to the peaks of the Himalayas. (Jnanavasistha). 
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At the end of the day of Brahma there was the great flood, and destroying all the heavens, 
Brahma went to sleep. He woke up next morning and after the usual morning ablutions, 
prepared for creation. He looked around at the sky, and saw some heavens still engaged in 
usual activities. He was amazed at this unusual occurrence. Ten Brahmas and the countless 
Devas (gods) under them were doing their routine work. Brahma stared at the worlds for a 
long time thinking "How is it". Then he by his divine power caused one of the suns, working 
in a heaven, to come to him, and asked him. "Who are you, shining one? How have these 
worlds come into existence?" 

The Sun said with humility. "Your sons Marici and others erected a beautiful shed called 
Suvarnatatam, in a corner of Jarhbudvipa in the valley below Kailasa. A Brahmana named 
Hindu arose from that hall. The Brahmana who was a Vedic scholar, righteous and peaceful, 
led the life of a house-holder with his wife for a long time. But they were childless. So they 
went to Kailasa and did penance to get children. They entered a natural arbour which was 
quite silent and began severe penance. Siva appeared and said that they would get children. 

In course of time, ten sons were born to them. After a long time, when the sons had 
reached manhood the old parents died. The sons felt very sorry. They regarded life as short 
and full of woe and misery. So they went for penance, as they had no relatives left to care for 
them. They abstained from all the pleasures of the world and reached Kailasa. They began to 
mediatate upon the shortness of life. "What is there which is noble in this world? Is there 
anything except woe and misery? How simple is the desire of man for greatness? One thinks 
himself prosperous if he becomes a householder. The head of the village is more prosperous 
than a householder! The king of a dependent state is more powerful than the head of a village. 
An independent king is far more prosperous than a dependent king. When we think of the 
state of an emperor how simple is an independent king! When compared with Indra, the lord 
of the three worlds what is an emperor after all? But there is nothing glorious in the state of 
Indra also as it ends in a Brahmamuhurtta (a period in the life of Brahma). So what is there 
substantial and eternal? "Brahma alone is eternal and indestructible." said the eldest brother. 
"Concentrate your mind say to your self, 'I am the Supreme Being Brahma seated on a lotus', 
and meditate upon it and pray for it and knowledge of Brahma will be conferred upon you." 
they understood this and thus the ten brothers became Brahmas. There are ten heavens of 
them. They are ten worlds in the sky of mind I am the sun who creates day and night in one 
of them," saying thus, the Sun went away. Brahma commenced his activity. (Jnanavasistha). 

Forty-three corores twenty lacs of human years is one four-yuga period called 'Deva- 
caturyuga" (a period of four Yugas of the Devas or gods). One thousand Deva Caturyugas 
will make one Mahayuga (great yuga) A Mahayuga is a day time of Brahma. During the 
period of one Mahayuga, that is, during one day of Brahma, fourteen M anus, one after another, 
help Brahma in doing the work of creation. This is the time of the seventh Manu is the present 
day time (Kalpa) of the present Brahma. The period of six M anus are over in the present day 
time of the present Brahma. Vaivasvata is the present Manu. Brahma wakes up in the morning — 
the beginning of a Kalpa. Those which underwent destruction in the night, are created again 
in the morning. As Brahma wakes up daily in the morning, what are the things created before, 
which do not undergo destruction? At that time there will remain without destruction, six or 
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twenty-four tattvas (principles) which are natural crations. These twenty-four principles are 
not the creation of Brahma in the lotus flower, created them. Brahma who was originated in 
the lotus which grew from the nave of Narayana performs the work of creation guided by 
these twenty-four principles. The work of creation performed by Brahma is called Pratisarga 
(substitute creation). Everything Brahma created in the day time will be destroyed in the 
evening. After a day time is over there is the night time and sleep for Brahma. The life of 
Brahma is hundred years, that is thirty-six thousand Brahma days and Brahma nights. At the 
expiry of this period the life of Brahma will come to an end, and will dissolve in NaraYana. 
Thus, crores and crores of Brahmas have appeared and passed away and in future also crores 
will appear and pass away. (Bhagavata). 

The creations performed by Brahma are of two kinds. The first is Sarga or creation and 
the second is Pratisarga or substitute creation. In the first Kalpa when a Brahma is born from 
the lotus, certain creations are made and the things thus orginated do not undergo destruction 
in the evening or at the end of the Kalpa. They are the sarga or creation. On that day and 
every day of the life of Brahma they help Brahma in the work of creation. In a sense they 
could be called Prajapatis (the lords of emanation). But as most of them have not left sons, 
and for other reasons also, they are not wellknown by that name. Only the persons mentioned 
here have as long a life as that of Brahma. The Sanakas, Karddama, Marici, Atri, Angiras, 
Pulastya, Pula, Kratu, Bhrgu, Vasistha, Daksa, Narada, Dharma, Adharma, Nirrti, Saraswati, 
Kama, Atharva, the Manes, Agni, Sthanu, and Svayarhbhuva : these do not end at the end of 
a Brahma's day (or Kalpa) and will be dissolved only when Brahma is dissolved. A Brahma 
creates in his first morning not only persons from Sanaka to Svayarhbhuva, but also creations 
which have a history only up to the end of that day, such as the lokas (worlds) of Bhuloka, 
Bhuvarloka and Svarloka, and minerals, plants, animals, humanity etc. Sarga or creation is 
called Prakrta Srsti (natural creation). Pratisarga or substitute creation is called Aprakrta Srsti 
or unnatural creation. At the end of the Kalpa, Sarhvarttakagni (Fire which destroys the 
universe) and Sarhvarttaka varsa (Rain which destroys the universe) will occur and all the 
unnatural creations will be destroyed. In all the morning, following the first morning of a 
Brahma substitute creation takes places, and they are destroyed at the end of each Kalps by 
Sarhvarttakagni and Samvarttakavarsa. (Bhagavata). 

( 1 ) Brahma was once born under the name Candra from the womb of Anasaya the wife of 
hermit Atri. (See Anasuya). 

(2) From the passion of lust of Brahma, a daughter named Saraswati was born and Brahma 
married her. (See Saraswati). 

(3) It is seen in Bhagavata, Skandha 11, the caste system came out from the mouth of 
Brahma. 

(4) It was Brahma who gave the name Indrajit (he who overcame Indra to Meghanada the 
son of Ravana because he had defeated Indra. (Uttara Ramayana). 

(5) When the life time of Sri Rama was about to come to an end, Brahma sent Kala 
(time — the God of death) in disguise to the presence of Sri Rama. (See Rama). 

(6) In the burning of Tripura, Brahma was the charioteer of Siva. (See Tripurarh). 

(7) Once Brahma performed sacrifice on the head of Gayasura (a giant). (See Gayatirtha). 



Copyrighted material 



BRAHMA 245 



(8) Once Brahma went to the hermitage of Vyasa, and advised him to compose Bharata 
and to propagate it in the world. (M.B. Adi Parva, Chapter 55). 

(9) It was Brahma who gave the name poetry to the work of Vyasa and employed Ganapati 
as the scribe of Vyasa. (M.B. Parva, Chapter 1, Stanza 61). 

10) At the sacrifice of Varuna. Brahma begot Bhrgu the hermit from the sacrificial fire. 
(M.B. Chapter 5, Stanza 8). 

11) Daksa was born from the right thumb of Brahma and from his left left thumb was born 
the wife of Daksa. (M. B. Adi parva, Chapter 66, Stanza 10). 

12) Dharmadeva incarnated from the right breast of Brahma. (M.B. Adi parva, Chapter 6, 
Stanza 3). 

13) The hermit Bhrgu broke open the heart of Brahma and incarnated from there. (M.B. 
Adi Parva, Chapter 66, stanza 41). 

14) Sukra turns all the worlds round at the instruction of Brahma. (M.B. Adi Parva, Chapter 
66 Stanza 42). 

1 5) Brahma gave boons to two Asuras (demons) Sunda and Upasunda. (M.B. Adi Parva, 
Chapter 208, Stanza 17). 

[ 1 6) Visvakarma created Tilottama according to the instruction of Brahma. Brahma gave 
her a boon. (M.B. Adi Parva, Chapter 211, Stanza 23). 

17) When Agni suffered from indigestion, Brahma instructed that the forest Khandava 
should be burnt to cure him. (See Agni). 

18) Brahma made the bow called Gandiva. (M.B. Adi Parva, Chapter 224, Stanza 19). 

19) At the end of thousand Yugas Brhama performs a grand sacrifice near the holy place 
Bindusaras on the top of the mountain Hiranyasrnga. (M.B. Sabha Parva, Chapter 3, 
Stanza 15). 

(20) Brahma has a divine council. A complete description is given of this council in 
Mahabharata, Sabha Parva, Chapter 11. 

(21) Brahma cursed Hiranyakasipu and gave him a boon that he would not be killed by 
any sort of weapons. (M.B. Sabha parva, Chapter 38, Daksinatya Patha). 

(22) Brahma wears a divine conch for the sake of Indra. (M.B. Sabha, Chapter 53, Stanza 
14). 

(23) Brahma had erected a Yupa (a post to which sacrificial animals are tied) near Brahma- 
saras in Dharmaranya. (M.B. Vana Parva, Chapter 34, Stanza 86). 

(24) Once Brahma performed a sacrifice in Prayaga (Allahabad). (M.B. Vana Parva, Chapter 
87, Stanza 17). 

(25) Brahma sang hymn once for the holy place of Puskara tirtha (M.B. Vanaparva, Chapter 
82, Stanza 18). 

(26) It was according to the instruction of Brahma that the Devas went to Dadhica and 
requested for his bone. (M.B. Vana Parva, Chapter 100, Stanza 8). 

(27) Brahma once performed a sacrifice called 'Istikrta' at Kuruksetra. This sacrifice took 
one thousand years for its completion. (M.B. Vana Parva, Chapter 120, stanza 1). 

(28) The Devas (gods) got angry because Brahma lifted the earth taking the shape of a 
hog. But Brahma pacified them. (M.B. Vana Parva, Chapter 142, stanza 45). 
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Once Brahma created a city, called Hiranyapura, for the Asuras (demons) named the 
Kalakeyas and told them that it would be destroyed by human hands. (M.B. Vana 
Parva, Chapter 173, Stanza 11). 

Brahma was born from the lotus in the nave of Visnu. (M.B. Vana parva. Chapter 203, 
Stanza 10). 

Brahma granted a boon to a King named Dhundhu. (See Dhundhu). 
Brahma was the father of Pulastya and the grandfather of Ravana. (M.B. Vana, Chapter 
274, Stanza 11). 

Once Brahma instructed the Devas to take birth as monkeys. (M.B. Vana parva, Chapter 
376, Stanza 6). 

Once Brahma got angry thinking how to destroy the living creatures which were 
increasing prolifically. (M.B. Drona Parva, Chapter 52, Stanza 46). 
Death came into being from the body of Brahma. (M.B. Drona Parva, Chapter 53, 
Stanza 17). 

Death was given the boon of destruction of the living beings. (M.B. Drona Parva, 
Chapter 53, stanza 21). 

Once Brahma took the Devas (gods) to the presence of Siva because they had fled 
away fearing Vrttrasura. (M.B. Drona Parva Chapter 94, Stanza 53). 
Brahma prophesied that Arjuna would come out victorious in the fight between Karna 
and Arjuna. (M.B. Karna Parva, Chapter 87, Stanza 69). 

Brahma presented the hide of a deer to Subrahmanya, who was going to the battle 
field. (M.B. Salya Parva, Chapter 46, stanza 52). 
Brahma granted a boon to Carvaka. (See Carvaka). 
Brahma gave Rudra a sword, (M.B. Santi Parva, Chapter 166, Stanza 45). 
Brahma pacified Siva who got angry, at the sacrifice of Daksa. (M.B. Santi parva, 
Chapter 283, Stanza 45). 

Once Brahma took the form of a swan and exhorted the Sadhyaganas. (M.B. Santi 
parva, Chapter 229). 

Once there arose a fight between Mahavisnu and Siva and Brahma pacified both of 
them. (M.B. Santi Parva, Chapter 342, Stanza 124). 

Once Brahma went to the mount Vaijayanta and talked to Siva about the glory of 
Mahavisnu. (M.B. Santi Parva, Chapter 350 Daksinatya Patha). 
Once Brahma talked about the nobility of Brahmanas. (M.B. Anusasana Parva, Chapter 
35, Daksinatya Patha). 

Brahma gave the Devas (gods) the earth as a gift for performing sacrifice. (M.B. 
Anusasana Parva, Chapter 66). 

Once Brahma made a speech to Indra about the importance of giving cow as gift. 
(M.B. Anusasna Parva, Chapter 74, Stanza 2). 

Brahma granted a boon to Surabhi. (M.B. Anusasana Parva, Chapter 83, Stanza 36). 
Brahma originated the Parjapatis by offering his sperm into the sacrificial fire at the 
sacrifice of Varuna. (M.B. Anusasana Parva, Chapter 85, Stanza 99). 
(5 1 ) Once Brahma gave the Devas (gods), Rsis (hermits) and the Nagas (serpents) the 
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ckaksaramantra (the one-syllbalc-spell) 'OM'. (M.B. Asvamedha Parva, Chapter 26, 
Stanza 8). 

(52) In almost all the Puranas Brahma is called 'Caturmuka' (having four faces) and to 
substantiate this the following story is given in the Matsyapurana. Brahma created 
SatarQpa with half the portion of his body, and accepted that bright and beautiful 
woman as his wife. He could not bear his beautiful wife to be away from his sight 
even for a moment. So much had he become attached to her. 

One day SatarGpa was walking round Brahma. The daughters born from his mind 
also were seated close by. So he could not turn round and round and look at his wife 
as she was moving. To solve this problem, in place of one face, there arose four faces. 
Once SatarGpa was walking in ther air. To see her at that time there arose a fifth head 
on the top of his matted hair. It is this face that was plucked off by Siva. 

(53) Various stories occur in the puranas regarding how Siva plucked off the fith head of 
Brahma. They are given below : 

(1) Once Brahma praised Siva and pleased him and asked him to become his son. 
Siva did not like it He got angry and cursed, H I shall become your son. But I will 
pluck off your fifth head." 

(2) In the beginning Brahma created the incarnation of Siva called Nllalohita also, 
alongwith the creation of words and everything in it. In later creations Brahma 
did not think of Nilalohita. Seeing Brahma carrying on the work of creation 
forgetting him, Nilalahita got angry and cursed Brahma, "Your fifth head will 
shortly be destroyed." 

(3) After Brahma became five-faced the brightness of the Devas began to decrease 
day by day. Seeing this the conceited Brahma said to Siva : "I am the first who 
got existence in this world. So by all means I am the eldest." Hearing this Siva 
got angry and plucked off the fifth head of Brahma and threw it away. 
(Matsyapurana, 183, 84-86). 

When the fifth head was gone, the rest of the heads were* benumbed. The sweat 
which flowed from them was thrown into the earth by Brahma. Out of it came 
out a horrible monster, which began to chase Siva, who caught hold of it and 
gave it to Visnu. (Skanda, 5, 13, 4). 

(4) In the Siva-Rudra collections a story occurs about the quarrel between Siva and 
Brahma. 

Once Brahma fell in love with Sati the wife of Siva; coming to know of this Siva 
tried to kill Brahma. Mahavisnu tried to pacify Siva, but it was of no avail. Siva 
took away the fifth head of Brahma and made him ugly, and consequently Brahma 
became invincible in the world. 

(5) Once Siva showed his daughter Sandhya to Brahma who grew lustful instantly; 
Siva insulted Brahma by showing this ill-owned passion of his to his sons 
(Brahma's sons). As a revenge Brahma created Sati and insulted Siva through 
Daksa. (Skanda, 2, 2, 26). kosa, the following names are given to Brahma. 
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BRAHMAPUR 

The abode of Brahma. Brahmapuri is on the summit of Mahameru, with an area of 
fourteen thousand yojanas (leagues). Around this city, at the four sides, (East etc.) and at the 
four corners (Sourth-East etc.) there are eight towns, very big and beautiful, kept by eight 
protectors such as Indra and others. The river Ganga which springs from the feet of Mahavisnu 
wets the whole of Candramandala (Lunar region), falls down on the Brahmapuri, and dividing 
itself into four rivers called Sita, Alakananda, Caksus and Bhadra flows in four directions. 
The river Sita flows through the top of the mountains and passing through the mountain in the 
east called Bhadrasva, falls in the Eastern Ocean. The river Alakananada flows to the south 
and reaches Bharata. Then it divides into seven rivers which unite in the ocean. The river 
Caksus passes through the mountains in the west and enters the country called Ketumalavarsa 
and then flows into the ocean. The river Bhadra passes through all the mountains in the north 
and flows through the north country of the Kurusa and falls in the North Ocean. The mountain 
of Malyavan in the west and the mountain of Gandhamadana in the east are as long as the 
mountain of Nilagiri in the north and the mountain of Nisadha in the south. Mount Meru 
shaped like and earring stands in the middle of these four mountains. (Visnu Purana, Arhsa 2, 
Chapter 21). 

BRHASPATI 

The Teacher of the Devas (Gods) 

The father of Brhaspati was Angiras, the son of Brahma. Brahma grew amorous, at the 
the sight of some celestia, maids who were present at a sacrifice performed by Rudra; and he 
had seminal flow. Brahma put the semen in fire. From that fire the Devas such as Marici, 
Bhrgu, Angiras and others were born. The name Angiras was given because he was born out 
of angara (live-coal). Eight sons were born to Angiras by his wife Vasuda. They were Utathya, 
Brhaspati, Vayasya, Santi, Ghora, Viriipa, Sarhvarta and Sudhanva. All of them were sages 
who had attained oneness with the supreme Spirit by knowledge, and who had been free from 
worldly pain. Of them Brhaspati Utathya and Sarhvarta became famous through all the worlds. 
In some Puranas Vasuda, the mother of Brhaspati, is given the name Sraddha also. 

It is stated that Brhaspati had a sister named Ahgirasi. She was a follower of the Brahma 
cult. She became the wife of Prabhasa the last one of the eight Vasus., Visvakarma was her 
son. (Bhagavata Skandha 4, Mahabharata, Adi Parva, Chapter 66). 

In some Puranas Brhaspati is described as the son of Agni. Its authority is given below. 
Angiras, the father of Brhaspati was once doing penance in his hermitage. When the fire of 
penance increased the brightness of the real fire dereased. Agni (fire) stood before Arigiras 
and said "Oh Lord! your brightness surpasses mine. From this day onwards you are the real 
fire. So you shall be the first fire and I will be the fire of Prajapati which is the second fire." 

Because of this boon of Agni, the Devas (gods), recognized Angiras also as a fire-god. So 
in some Puranas Brhaspati is mentioned as the son of Agni (fire-god). (Bhagavata, Skandha 4). 

The story of how Brhaspti became the teacher of the Devas, is given in the Bhasabharata, 
Chapter 76 as shown below: 



Copyrighted material 



BRHASPATI 249 



"The Suras and the Asuras (the gods and the demons) became enemies from time 
immemorial, regarding the possession of wealth and prosperity in the three worlds. To 
secure victory in the battles the gods made Brhaspati their teacher and likewise the 
Asuras made Sukra their teacher." 

The Devas and Asuras began to fight for prosperity and wealth. At the time the Devas 
selected Brhaspati and the nsuras selected Sukra, as their teacher. 

Tara was the wife of Brhaspati. She was very beautiful. Seeing Candra's handsome 
figure she doted on him. There arose several quarrels over this affair. Finally the Devas 
intervened and Tara was given back to Brhaspati. Buddha was born to Candra by Tara. 

The individual called Tara in the family of the monkeys, was a son of Brhaspati. It is 
mentioned in Valmiki Ramayana, Bala Kanda, Sarga 17, Stanza 10 as follows, which proves 
this fact. 

"Brhaspati begot the mighty monkey Tara." In the Rgveda, mandala 1, Anuvaka 19, Sukta 
126, it is mentioned that Brhaspati had a daughter named Romasa. When her husband teased 
her Romasa said to her husband : "You please come and feel your hand on my body. Don't think 
that my organs are small. Though I am hairy like the goats of Gandhara, I have got all the organs 
fully grown." This is the statement in the Rgveda. In the Uttara Ramayana, it is stated that 
Brhaspati had a Brahmana son named Kusadhavaja, and that a daughter named Devaavati was 
born to Kusadhvaja. Devavati was born from his mouth while Kusadhavaja was engaged in 
devotional recitation of the Vedas. Sita was the rebirth of this Devavati. It is stated in the 
Mahabharata, Adi Parva, Chapter 67, Stanza 69, that Drona, the son of Bharasdvaja, was born 
from a portion of Brhaspati. Kaca was another son of Brhaspati. For full particulars of the story 
how Devayani (daughter of Sukra > handered after Kaca, see 'Kaca'. Mention is made in 
Mahabharata, Vana Parva, Chapter 219, Stanza 1, that Brhaspati had a wife called Candramasi 
and that she gave birth to six Agnis. In Kampa Ramayana, Yuddhakanda mention is made that 
Brhaspati had a daughter named Sulekha. Six sons and a daughter were born to Candramasi. 
The six sons were six Agnis (fires) : In sacrifices the burnt offerings and the ghee were the 
portions meant for the great and mighty fire Samyu, the son of Brhaspati. It is to satisfy this great 
fire which blazes with numberless pointed tongues, that in sacrifices such as Caturmasya, 
Asvamedha etc. animals are slaughtered. The daughter of Dharma was the wife of Samyu. The 
name of the wonderful being ( Samyu's wife) is Satya. A son named Dipti and three daughters 
were born to Samyu. The son of Dipti is Bharadvaja who is the recipient of first portion of Ghee 
oblated in sacrifice. On all full-moon days offerings of sacrifices are meant for Bharata. Bharata 
had a son named Bharata and a daughter named Bharati. Bharata the Agni is said to be the son 
of the Agni who is Prajapati Bharata. Thus, Bharata got the famous name 'the great'. Bharata 
married Vira and a son was born to them called Vira. This Vira like Soma is the recipient of 
sacrificial ghee, according to the belief of the Brahmanas. As this Vira is the recipient of the 
second ghee offered in sacrifice, as Soma, he is known by nameds such as Rathaprabhu, 
Rath uti h vana and Kumbharetas. Vira married Sarayu and became the father of Siddhi — Siddhi 
the Agnidevata — who is remembered in all fire songs. Fire which has no action on prosperity, 
fame and vigour has he name Niscyavana. Niscyavana praises the earth. Satya is the son of 
Niscyavana. Satya which blazes by flame determines time. Satya is known by another name 
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Niskrti. The Agni Svana spreads diseases. The Agnis called Vipulaprabha, Yatatma and 
Brahmacari are invoked in simple domestic sacrifices by Brahmanas. the awful fire Badavagni 
is supported by life. The sixth son of Brhaspati and Tara is called Svetakrt. The oblation offered 
to this Agni is known as Udadvara. Svaha was the daughter of CandramasL Svaha had three 
sons. They are three Agnis called Kamagni, Amogha, and Ukthya. (Bhagavata, Skandah 4). 

A story stating how Brhaspati begot a son by the wife of Utathya is given in Skandha. 9 
of Bhagavata Mamata, the wife of Utathya, was pregnant. Brhaspati had coition with her 
when her husband was away. The mother and the child in the womb who opposed the act of 
Brhaspati were cursed. Mamata gave birth to two children. Fearing that her husband might 
cast her out she left the son of Brhaspati in the fores and was about to go, when there was a 
divine voice from above, "Mudhe, Bharadvajamimam bhara dvajarh Brahaspate." "Your 
senseless woman, bring up this one born of the two. Brhaspati, bring up this one born of the 
two." Hearing this ethereal voice Brhaspati took the child and gave him the name Bharadvaja 
and brought him up. After that the child was given to emperor Bharata. The famous archer 
Drona was the son of this Bharadavaja. 

The enmity between the Devas and asuras increased day by day. Sukracarya the teacher 
of the asuras began to do penance before Siva in the Himalayas, with a view to get a divine 
spell or incantation to destroy the devas. The duration of the penance was thousand years. 
Indi a came to know of this secret and sent his daughter Jayanti to get the spell from Sukra by 
deceit. She stayed with Sukra as his disciple and servant. Thousand years passed by. Siva 
appeared before Sukra and gave him the spell, capable of destroying the devas. When he was 
about to return Jayanti accepted him as her husband. Because of his familiarity with her of a 
long standing, he could no refuse her request. Sukra told her that he would become her 
husband, for a period of ten years and that during that period both of them would be invisible 
to the world. Thus, the couple began an invisible life. 

Brhaspati thought of making of best use of this period. He personated himself as 
Sukracarya and went to the Asuras, who thinking that their teacher had returned after a long 
penance gave him a loving and sincere welcome. Brhaspati sat on the seat of Sukracarya and 
began to exhort the asuras in such a manner that within the period of then years he was able 
to remove factionalism and hatred from them. 

At the expiry of ten years' invisible life Sukra returned having sent Jayanti away. The 
asuras saw two Sukras together and were amazed. They declared that the real Sukra was he 
who had been teaching them for the last ten years. Being dismayed at the ingratitude of the 
asuras he cursed them that they would shortly be destroyed and the left the place. At this 
juncture Brhaspati also assumed his real form and returned to heaven. Thus, the asuras became 
a people without a leader like sheep without a shepherd. At last they approached their teacher 
Sukra who became their theacher again, when they begged for his pardon. But he said that his 
curse could not be recalled. But he gave them absolution by saying that they would regain 
their lost power during the time of Manu Savarni. (Devi Bhagavata, Skandha 4). 

Once Ravana was returning haughty and proud after having defeated the Devas and 
conquered heaven, when Sulekha the daughter of Brhaspati, got terrified and ran away to 
hide herself from him. Ravana chased her and when she was caught he tried to ravish her. 
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Brhaspati got angry and cursed him. "You, who have grown rank by the dart of Cupid, will 
meet with death by the dart of Rama". 

Afijana the mother of Hanuman was a servant of Brhaspati in her previous birth. Her 
name then was Pufijikasthali. She once went to fetch water. At the time many Vidyadhara 
young people, both male and female, came there and engaged in amorous acts. Pufijikasthali 
witnessed these love-scenes for a long time and returned home. It is mentioned in Kampa 
Ramayana that Brhaspati cursed her to be born in the next birth as a female monkey. 

Afijana gave birth to Hanuman. When he grew up Hanuman desired to learn Vedas and 
Sastras (scriptures). Hanuman approached Brhaspati to learn from him. But Brhaspati was not 
prepared to teach a monkey who jumped about everywhere. The disappointed Hanuman 
went to the Sun, who asked him how it could be done by him as he was engaged in travelling 
without stop. Hanuman said that he would move in front of the sun always. Thus Hanuman 
who had been rejected by Brhaspati became the desciple of the Sun. 

(1) It is mentioned in Devi Bhagavata, Skandha 1, that Brhaspati was the teacher of the 
hermit §uka. 

(2) In Agni Purana, Chapter 51, it is instructed that Brhaspati should be consercrated in 
temples as wearing a necklace of beads (Elaeo carpus seeds) and a water pot 

(3) Mention is made in the Mahabharata, Adi Parva, Chapter 169, Stanza 21 that Brhaspati 
gave Bharadvaja Agneyastra (the arrow of fire). 

(4) During the period of emperor Prthu, when the Earth-goddess was changed into a cow 
the gods employed Brhaspati to milk to cow to obtain the things they needed. (M.B. 
Drona Parva, Chapter 69). 

(5) Once Brhaspati gave Subrahmanya a stick as a present. (M.B. Salya Parva, Chapter 
46). 

(6) Once Brhaspati advised Indra to use sweet words. (M.B. &anti Parva, Chapter 84). 

(7) Once Brhaspati got angry with Mahavisnu at the sacrificial hall of Uparicaravasu. 
(M.B. Santi Parva, Chapter 336, Stanza 14). 

(8) Brhaspati cursed the jaladevatas (goddesses of water). (M.B. Santi Parva, Chapter 
242, Stanza 27). 

(9) Brhaspati and Candra are said to be Brahmana Kings. (M.B. Asvamedha Parva, Chapter 
9, Stanza 8). 

( 1 0) Conclusion. Brhaspati was a deep thinker and one who had firm convinctions in many 
matters. He was a man of vast knowledge. Every movement of the gods had its origin in 
the brains of Brhaspati. There is no philosophy which does not contain the exhortations 
made by Brhaspati at various times to the Devas (gods) or kings or hermits. 

BODHISATTVA 

A good-natured husband generally quoted in Sanskrit works. The following is the story 
given about him in Kathasaritsagara, Tarahga 9. 

Once there lived a wealthy Vaisya, who had a son named Bodhisattva. When the childhood 
of the boy was at an end his mother died. The Vaisya married again and got his son also 
married. Because of the ear-buzzing of his wife, the Vaisya drove his son out of the house. 
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Bodhisattva left the house of his father, with his wife. By and by they reached a desert Not a 
drop of water was to be had. There was not even the shoot of a grass. It was a sandy place 
with nothing else in sight. He walked for seven days carrying his wife on his shoulders. His 
wife grew weary and worn with hunger and thirst Seeing that she was about to die he gave 
her his flesh and blood. The wicked woman took and saved herself from death. On the eighth 
day they reached the jungles of a hilly place full of fruit-trees and with a river with grassy 
banks, flowing down to the valley. 

With fruits and cool water he appeased the hunger and thirst of his wife. Then he got 
down to the river to take a bath. He saw a man with his limbs cut off, coming afloat. Now and 
then he was producing pitiable sounds. The kind son of the VaiSya, without minding his 
weakness due to fast for the last seven days, swam to the man and brought him to the bank of 
the river. He did all services possible for him. Then he asked him who had cut off his limbs. 
He replied that his enemies had done so, with the intention that he might die suffering severe 
pain for a long time. The Vaisya's son stood still for a little while. Then he took his bath. With 
his wife he lived in the forest doing penance. The wounds of the man he saved had been 
healed. 

The Vaisya's son, one day, went out to the forest to gather fruits and roots for their food. 
At that time his wife grew lustful and had coition with the man without limbs. Gradually she 
began to dote on him. She decided to kill her husband who was an impediment on her way. 
She pretended to be ill. The Vaisya's son began to treat her. One day she took her husband to 
the edge of a very deep well and said: "See, there is a divine herb at the bottom of this well. I 
will be cured if I could eat it. This is what a foddess told me in a dream yesternight". Hearing 
this her husband made a rope, and tied it to a tree. Then he began to go down the well by the 
rope. She cut the rope and the man fell into the well. There was a passage from the well to the 
river. The current took him through that passage to the river. He got out of the river, and sat 
under a tree thinking of the wickedness of women. There was a city close by. At that time the 
king of the city was dead and there was no heir left. The subjects of the city brought an 
elephad and said, "whom ever this elephant takes and places on his back shall be our king". 
They sent the elephant out The elephant was pleased at the virtuous character of the son of 
the Vaisya. So taking him, as if he was God, placed him on its back and walked to the city. 
The people gathered round him and anointed him as their king. The son of the Vaisya became 
king. He never even thought of women who are generally fickle and wicked. 

The wicked wife of the VaiSya's son took the limbless man on her shoulder and wandered 
about saying, "The enemies of my husband have put him in this plight. Becasue of my conjugal 
fidelity I carry him thus and earn our daily bread. Please give us alms". In this manner she spent 
her days in begging. Thus wandering from place she reached the city where the VaiSya's son 
was the king. The people, seeing her loyalty to her husband, honoured her and spoke highly 
of her. Hearing that a very loyal life had reached his city the king sent for her. The king 
recognized her instantly. But she did not know him. The king reminded her of her deeds of the 
past one by one and began to tease and scold her. Finally when she understood that the king 
was her husband she was dumb-founded. The amazed ministers looked at each other. The king 
revealed everything to them. The ministers disfigured her and drove her away. 
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BUDDHA 

It is wellknown that the authors of the current Puranas (which include here the Upapuranas 
and the Epics) were aware of Buddha or the Buddha (on account of his attaining bodhi, 
supreme wisdom) — the founder of a particular system of thought. Almost all the Puranas are 
found to refer to this great thinker. In the following pages an attempt is made to depict the life 
and activities of Buddha on the basis of the Puranas. Only in some important places we have 
thought it useful to quote from the Tantras and other non-Puranic works. Views of Buddhist 
tradition have also been shown whenever necessary. 

A careful study of the statements about Buddha (as quoted here) reveals that all of them 
are not referring to one and the same person. We want to draw the attention of our readers to 
this remarkable point. 

In the absence of the critical eiditions of all the Puranas we have thought it better to 
refrain from holding any discussion on textual criticism or an spuriousness of any of the 
Puranic statements quoted here. 

THE WORD BUDDHA 

In the Puranas the word buddha is found to have been used either as an adjective (from 
the root budh to know with the suffix kta denoting the sense of an agent: or as a noun referring 
to a particular person who was regarded as an incarnation of Visnu by the authors of the 
Puranas. A few Puranic verses are found to refer to Buddha though they do not contain the 
word Buddha or its synonyms. As far example Naradiya 1 .2.44 extols Buddha though it does 
not mention the name even indirectly. 

Buddha has been referred to in the Puranas by the following three names also: Buddhadeva 
(Padma-p. 6.31.15), Buddharupa (Brahma-p. 1 22.69) and Siddhartha (Matsya-p. 27 1 . 1 2). 

Mention of Buddha in the Puranas 

Buddha has been mentioned in the Puranic passages that either ( 1 ) show eulogy or glory of 
Visnu (especially in these passages either enumerate the ten incarnations of Visnu) or (2) contain 
accouts of incarnations or forms of Visnu. in a few Puranas Buddha is mentioned in the 
genealogical lists of (future) king (vide Matsay p. 27 1 . 1 2, etc.) or in the descriptions of Kaliyuga. 

A few Puranic passages (not found in the printed editions) on Buddha are found to have 
been quoted in the works of Dharmasastra, etc. A considerable number of such passages have 
also been quoted in the present paper. 

The Ramayana passage tot #T: *T <T«JT dm 'id ^mfcWH fafe (Ayodhya 109.34) 

which is taken as referring to Buddha (it is however regarded by many as an interpolation) 
does not, according to us, really refer to Buddha. The word buddha in this passage simply 
means 'a person possessing the buddhi (opinion, conviction) that has been described in the 
preceding verse (109.33). It may be easily observed that in spite of the use of the words yatha 
and tatha, there arises no logical difficulty in taking the word buddha in the aforesaid sense. 

Points to be Observed in the Aforesaid Puranic Passages 

Following points are to be observed in connection with the Puranic references to Buddha: 
(i) Leaving only a few, almost all the Puranas refer to Buddha. 



Copyrighted material 



(ii) Non-mention is found in the older Puranas (like the Markandeya-p) as well as in the 
later Puranas (like the Vamana-p). 

(iii) If Buddha is not mentioned in the of the ten incarnations, then Krsna, or some other 
incarnation is mention in order to complete the number. 

(iv) Those Puranas that do not refer to Buddha sometimes mention the Buddhas though 
disdainfully; vide Kurma-p. 1.30.13; 2.21.32. 

(v) While Buddha is invariably followed by Kalki (or Kalkin) in the lists of the ten 
incarnations of Visnu, he is preceded by the Balarama or by Krsna or by Vyasa in 
different Puranas. 

(vi) Some Puranas do not invariably mention Buddha in all of its passages that enumerate 
or deal with the incarnations of Visnu. As for example, the Brahma-p. which mentions 
Buddha in 122.69 (in a eulogy to Visnu) describes the incarnations of Visnu without 
describing Buddha in ch. 213: The Santi-p. 348.2 (Kum. ed.) refers to Buddha, but is 
silent (in a different recention) on Buddha in 339. 103-104 (which mention Hamsa 
and Satvata, i.e., Krsna); the Bhagavata-p. in more than one place mentions Buddha, 
but is silent on him in 10.2.40; the Bhavisya-P. mentions Buddha in 4.63.23 and 
4.190.6-7 but is silent on him in 4.85.10 and 4.76.44. 

The Place of Reading Buddha's Name in the List of Incarnations 

In the Puranic enumerations of the ten incarnations of Visnu, Buddha is mentioned 
usually in the place; sometimes the word navama or navamaka has been used in connection 
with Buddha in these enumerations; vide Matsya-p. 47.247, Linga-p. 2.48.30-32, Garuda-p. 
1.86.10-ll;2.20.31-32, Siva-p. 2.4.9.25; Skanda Reva. 151.21. Only in a few places Buddha's 
name is read in places other than nine. 

In the accounts of Visnu's forms or incarnations numbering much more than ten, no 
fixed place is given to Buddha though he is described in the 21st place in more than one 
Puranic chapter. It is to be noted that the order names of the ten incarnations if generally 
fixed — it begins with Matsya and ends with Kalki. The order in which the forms or incarnations 
of Visnu have been described elaborately in the Puranas does not seem to be so well-established 
as the order of the ten incarnations. It appears that the last of the ten incarnations was conceived 
to serve some purpose. 

Buddha Described as a Yogin or a Sannyasin 

In a few Puranic passages Buddha has been clearly described as a yogin. He is said to be 
a yogacarya in §iva-p. II.5.16.11. In Agni-p. 49.8 Buddha has been described as (having) a 
pacified mind), (its meaning is not clear, thought it undoubtedly suggests some secret yoga 
practice); in Matsya-p. 54.19 he is described as and in Skanda- Rev a 151.21 as in Devi- 
purana 6.5 he is described as (whose ideas are purely holy), (born of a purified body) and 
(free from attachment and hatred); in Visnudharma he is described as (vide Studies in the 
Upapuranas I, p. 144) which is suggestive of Buddha's being a sannyasin, for showing 
compassion to all creatures is one of the chief characteristics of sannyasins. The Puranic 
assertion that Buddha was clad in clothes of brown-red colour (Santi-p. 348.2 Kum. ed.; Cr. 
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The Names of the Parents, Wife and Son of Buddha 255 

ed. App. 1, no. 31) also proves that he was a sannyasin. Buddha is sometimes described as 
wearing a red cloth (Devi-p. 6.5; Visnudharma, Ch. 66; vide 'St Up.' Ip. 144) — a view which 
is found in the philosophical works also. The Visnu-p. (3.17-18) speaks of (who may be 
taken as a form of Buddah (Mayamoha has been clearly stated as the same as Buddha in 
Agni-p. 16.2) as wearing red cloth (raktapata). Are we to take rakta as the same as kasaya or 
to think that one of these two descriptions is older than the other or that there were two 
different about the colour of Buddha's garment? 

The Names of the Parents, Wife and Son of Buddha 

In the Puranas Buddha's father is usually called — a view which is in consonance with 
Buddhist tradition. There are also a few Puranic statements that declare that the name of his 
father is Anjana, Ajana, Ajnajna or even Jina. According to Buddhist tradition Anjana is the 
name of the father of Buddha's mother. The exact form of this second name (as mentioned in 
the Puranas) cannot be determined unless proper critical of the Puranas are prepared. 

Since Kalki-p. 2.7.44 regards as the mother of the Buddhists we may reasonably infer that 
Mayadevi is the name of Buddha's mother. Buddha himself declared that the name of his mother 
was Mayadevi (Mahapadana-Suttanta). Buddhist tradition and the lexicons (Amarakosa 1.1.15) 
are in favour of this view. A mythical form of Mayadevi is found in Kalki-p. 2.7.36-44. 

It may be surmised that is also the name of Buddha's mother from the statement (in 
Kuman ka-khanda 40.255-256). If we take as the same as cannot but be the name of Buddha's 
mother as there is no country of this name. For a discussion on this statement see infra. 

'There is no mention of Buddha's wife in the Puranas and we find no direct statement 
regarding the son of Buddha in the Puranas. The Visnupurana says that Suddhodana was 
succeeded by Rahula (4.22.3), and from Buddhistic works we find that Rahula was the son of 
Buddha. It may be presumed that since Buddha took sannyasa before being enthroned. Rahula 
is said to have succeeded his grandfather Suddhodana. 

The Body of Buddha 

We have a few statements describing the body and the limbs of Buddha. The expression 
devasundara-rupa in Matsya-p. 47.247 shows the exquisite beauty of Buddha. He is said to 
be of white or pale-red complexion and (possessing long ears) in Angi-p. 49.8; (of shaven 
head) and (having white teeth) in Santi-p. 348.42-42 (Kum. ed). The epithet in Agni-p. 49.8 
shows that Buddha, unlike Mahavira, used to put on cloth on his body. 

The Language Used by Buddha 

It is the Mahabharata that informs us that Buddha preached his view through the medium 
of the Magadhi language (Santi-p. 348.41; cr. ed. App. 1, no. 31). (Gramatically is wrong; it 
ought to be corrected to; the corrected reading however render the meters the metre defective). 

The aforesaid assertion about the language used by Buddha is historically valid. It is to 
be noted that (i) Pali was language of Magadha through which Buddha preached and that 
(ii) Pali, on account of being spoken in Magadha was called Magadhi. In time of Buddha Pali 
(the language of Buddha's sayings) and Magadhi were synonymous. Afterwords the language 
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of the religious teachings was called Pali and the Prakrta language current at that time came to 
be called Magadhi. 

It is wellknown that the Magadhi language was highly praised by Buddhist teachers. In 
several works on Pali grammar Magadhi is extolled by the couplet: cp. the statement. Since 
Buddha used Magadhai the Buddhist teachers spoke of it in a highly exaggerated way. 

ACTIVITIES OF BUDDHA 

The Puranas ascribe two kinds of activities to Buddha, namely (1) preaching views in 
order to delude demons etc. and (2) blaming animal sacrifice as prescribed in the Vedas. 

Following points are to be noted in this connection. The beings deluded by Buddha 
were rarely called men; chiefly they were called daityas, danavas and asuras. These words 
seem to signify 'human beings possessing the characteristics of daityas etc.' It would be illogical 
to assume that daityas etc. are to be taken in their Puranic sense, i.e., 'the offspring of Diti' etc. 
The metaphorical use of these words is often found in the Puranas. 

Some are of opinion that the use of the words like daitya, danava, etc. is in accordance 
with the Puranic character of narrating events of past ages. (Buddha lived long before the 
authors of the current Puranas). These words refer to those persons who, in ancient times, 
followed anti-Vedic religions and consequently found the teachings of Buddha as valid and 
useful. A similar use of words is found in the legends concerning the destruction or the loss of 
the Vedas. The Puranas say that the Vedas were destroyed or stolen by the asuras namely 
Hayagriva. Sankha and others. There is no doubt that in these legends the word asura refers to 
those persons who were against Vedic discipline and who created obstacle to the propagation 
of Vedic culture. It must be borne in mind that no mythical tale can spring through pure 
imagination; such tales must have their bases in some form of reality. 

It is remarkable to note here that in later period followers of the Vedic religion declrared 
that it was love of wanton life that had caused the highly learned persons of the 'Hindu' 
society to embrace Buddhism (vide Nyayakusumafijali by Udayana Ch. II) of the 10th century. 

From the Puranic statements it does not appear that Buddha was against the nivrtti- 
marga or jnana-marga of the Vedas. This is quite in consonance with the teachings of Buddha 
as found in the Pitakas. Buddha is found to praise highly of those sages who were the followers 
of the nivrtti or jnana-marga of the Vedas. (vide Brahmana-dharmika-sutta in Suttanipata). 

Buddha is said to be the killer of Madhu and also dear to to Madhu in Skanda-Reva 
151.2. Nothing is known about this Madhu and the information is not found in any other 
Purana. Since Buddha is regarded here as the ninth incarnation, the information creates a 
problem which is difficult to solve. Is the first Madhu the same as Mara? 

The Places Associated with Buddha 

Following places have been mentioned in the Puranas in connection with Buddha. 

Kikata — It is said that Buddha will appear in Kikata is not stated to be the birth place of 
Buddha in Buddhist works we are to take the root bhu (in bhavisyati) in the sense of 'to reside' 
or 'to lead the life. Thus, we can take Kikata as a centre for preaching Buddhism. The plural 
number in the word Kikata indicates that it is the name of a janapada. In the Puranas Kikata 
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has been mentioned in a very few places. According to Garuda-p. 1.28.5 Kikata is situated in 
Gaya; according to Br. Dharma-p. 2.26.20-22 the Kikata country has been called an unholy 
land, its king Kakakarna is said to be the despiser of the Brahmins and the name of one of its 
towns is Gaya; according to Vayu-p. 108.73 the holy Ganga, the holy Rajagrha- vana and the 
holy river Punahpuna are in the Kikata country. Thus, we can take Kikata as the ancient name 
of Magadha, a view supported by the lexicographer Hemacandra (Abhidhanacintamani). 

Magadha — Mentioned in Skanda-Kumarika 40.255. The significance of Hemasadana 
is to be determined. For a discussion on this statement see below. 

Dharmarajagrha — It is said that Buddha, son of Suddhodana, will delude men staying in 
the Dharmarajagrha by preaching his views through the medium of the Ma gad hi language 
(Santi-p. 348.41.42 Kum. ed.). It appears that the Dharmarajaraha is the same as Rajagrha. 

That Rajagrha was intimately connected with the activities of Buddha is a historical fact. 
It is wellknown that in Rajagha lay the centre of his missionary activities. Buddha is said to 
have gone out on his first alms-begging in Rajagrha and to have lived in a cave of a hill in 
Rajagrha. In the Dighanikiya Buddha is said to have described many places of Rajagrha as 
'highly delightful'. It is a pity that schism in the Buddhist order also started at Rajagrha. 

Nepala — In the Nepala-mahatmya section (1.570-65a) of the Himavat khanda (which is 
said to be a part of the Skanda-p. and which seems to be a work of much later age) it is said 
that Buddha, a form of Visnu, came to a hill in Napal from the Saurastra country and practised 
penance. The goddess Girija (called Vajrayogini) appeared to Buddha and gave a boon to 
him to the effect that persons residing in Nepal would be virtuous and that in this country the 
devotees of both Siva and Buddha would reside. Being asked by Devi Buddha established a 
lihga at the confluence of the rivers of Vagmati and Manimati. 

The aforesaid story does not seem to have any Duddhist basis. It appears that since 
Buddha was born in Nepalese border and since Buddhist Tantra has a close connection with 
Nepal, the aforesaid story was conceived by the Puranic authors. 

Time of Buddha 

Three kinds of statements are usually found in the Puranas about the time of Buddha. 
Sometimes the expression pura (in ancient times) is used, which, being vague, does not require 
any discussion. A good number of Puranas declare that Buddha flourished at the beginning or 
precisely at the first quarter of the Kaliyuga. This view however is not of much value, if we think 
that a quarter of Kaliyuga is equal to 108000 years (the Kaliyuga being of 432000 years). 

The third view says that Buddha flourished in the 28th Kaliyuga. The Puranic reckoning 
of the subdivisions of a yuga is still an enigma and unless the problem is solved it is unless to 
dwell upon this point. 

There is a fourth view found in the Kumarika-khanda of the Skanda-p. only. From the 
verses (as given in the footnote) it appears that Buddha, i.e., Buddha appeared 3600 years 
after the beginning of the Kaliyuga, taking as indicating after the beginning of the Kali- 
yuga'. If 3102 B.C. is taken as the beginning of the Kaliyuga, then, according to this view, 
Buddha appeared after Christ— an absurd view! The Puranic verses as given in the footnote 
are highly perplexing and one is tempted to. take this Buddha as a different person from 
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Siddhartha Buddha. 

Following points are to be noted in this connection: (i) This Buddha lived for 64 years, while 
Siddhartha Buddha lived for 80 years; (ii) this Buddha killed some persons, while Siddhartha was 
a strict follower of non-violence; (iii) this Buddha is regarded as , while Siddhartha has never been 
regarded as such by the Pauranikas (dharma being the same as the Vedic religion). In spite of these 
glaring differences we find some points of essential similarity, namely his connection with the 
Magadha country (verse 255) and his being a part of Visnu (verse 250). 

It is to be further noted that in this passage the indication of time concerning Buddha is 
ambiguous. The word in verse 255 does not necessarily mean 'after the beginning of the 
Kali age; it may easily be taken to mean 3600 years after the Saka king'! The relevant verses 
are given in the footnote; they may be considered by interested readers with a view of deriving 
a plausible sense. At present we are unable to give any rational explanation of these verses. 

Tithi and Week-day Concerning the Birth of Buddha 

No Purana says anything on these two points. It is the Purana-samuccaya (which is 
relied upon simply because it bears the word purana in its name; quoted in Nirnayasindhu, 
p.61) that says that Buddha was born in the 6th day of the bright half in the month of Asvina 
(^wfibUi'wji TOftT fHcTOT *rrfcr% ^ ^3T«ri 33*: ^TfH Wl^ WW). According to Buddhist 

tradition Siddhartha Buddha was born in the 15th day of the bright-half (purnima) of the 
month of Vaisakha. 

Worship of Buddha 

Only a few statements are found about the worship of Buddha. Varaha-p. 48.22 informs 
us that one desirous of beauty should worship Buddha. 

In the procedure of the Sravanadvadasi-vrata Buddha is mentioned: (Saura-p. 15-16; by 
uttering the name of Buddha the head of the deity to be worshipped is to be touched); 
similarly Buddha's name is mentioned in the procedure of the Naksatrapurausa-vrata in 
Matsya-p.ch. 54. The Varaha-p. has a chapter on the Buddhadvadasi-vrata (Ch. 47). 
According to Bhavisya (Uttara 4.140) lamps are to be lighted in the temple of Siddhartha 
Buddha. Brahma and others. In Garuda-p. I. 196.11 it is remarked that Buddha is to be 
invoked for protection from the pasandas. A similar view is found in the procedure of 
Narayana-varman in Bhagavata-p. 6.8.19. 

The Krtyaratnakara (pp. 1 59-160) quotes a passage from the Brahma-p. about a vrafa on 
the sukla-saptami in the month of Vaisakha, where it is stated that at the seventh day of Vaisakha 
when the moon, associated with the Pusya constellation, shines, the image of Buddha should be 
bathed and gifts, garments, etc. should be given to Sakya-Bhiksus. The worship of the golden 
image of Buddha is prescribe in the Varaha-purana (quoted in the Krtyaratnakara, p. 247). 

In connection with the worship of Buddha it is necesary to show here the Puranic outlook 
about the Asvatha tree, under one of which Siddhartha is said to have attained bodhi or 
lokottara jhana. (vide Mahapadana-Suttanta in Dighanikaya). Even non-Buddhist scholars 
are found to opine that the asvattha-tree came to be called bodhidruma on account of 
Siddhartha's having acquired bodhi under it (Trikandacintamani on Amarakosa 2.4.20.21). 
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The verses quoted in the footnote will show how this tree was looked with reverence by the 
authors of the Puranas. 

Purassara of Buddha 

Matsya-p. 47.247 informs us that Buddha, whose purassara was Dvaipayana, was born 
as the ninth incarnation. The word purassara means purogamin' (going in front, a fore-runner; 
it may also mean a teacher, a purohita). It is however extremely difficult to conceive 
Dvaipayana (whether it means the sage Veda-vyasa or it means any person born in an island) 
as a purassara (in any one of its senses) of Buddha. The difficulty, however, is got over if 
we consider that "the Vayu-p., whose Ch. 98 corresponds exactly to the latter part of this 
Chapter (47th) of Matsya, omits the Buddha altogether and reads instead several verses on 
Krsna. It is however to be noted that the idea of 'a fore runner of Sakya Buddha* is found in 
Buddhist tradition. 

&akya in Connection with Buddha 

The Puranas sometimes use the word sakya in connection with Buddha. In 
(Brahmanda-p. 2.31.160; Brahma-p. 230.13) sakya is an an adjective to Buddha. Sometimes 
the word used in the sense of 'a follower of Buddha' as is found in the Brahma-vaivarta 
passage (quoted in Sraddha-kanda by Hemadri, p.3). 

According to the Matsya-p. 271.72 and Visnu-p. 4.22.3 sakya is the name of the 
grandfather of Buddha. This seems to be highly doubtful as we do not find any 
corroborative statement in Buddhist works. The Br. Vaivarta-p. (quoted in 
Tantradhikarinirnaya, pp.2-3) derives £afrya from the root sak (to be able) in the sense of 
'capable of subduing the gods' (said to the Asuras by Buddha) — a derivation which is highly 
fanciful. The word has been explained in various ways the authoritativeness of whih does 
not seem to be out of question. The word Sakyamuni for Buddha is farily old, for it is found 
in the Rummindei inscription of Asoka. 

Before concluding this article we want to inform our readers that about the Buddhist 
philosophy and relgion the Puranas contain various statements — almost all of which blame, 
denounce or decry them vehemently. Buddhist doctrines as propounded in the Puranas 
(some-times with the name of the Buddhistic schools have thier own importance and they 
deserve to be compared with the doctrines found in the Buddhist philosophical works. In 
a separate paper we shall deal elaborately with the Buddhist religion and philosophy as 
described in the Puranas. 

It should be noted in this connection that in the Puranas the words Jina, Jinadharma, 
Buddha-sastra, Bauddha-dharma and the like do not always bear the same sense . 
Sometimes Bauddha or Jaina means any anti-Vedic doctrine, whether it was taught by 
Siddhartha Buddha or by a person anterior to him. There are other problems too. Since all 
the Puranic statements do not regard Buddha as an incarnation of the Visnu, the question 
'when Siddhartha Buddha came to be regarded as an incarnation' is of prime importance 
and it deserves to be solved properly. We shall try to solve these questions in the aforesaid 
paper. 
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CAKRA(M) 

Sudarsana Cakra (disc) of Mahavisnu. The Visnu Purana contains the following story 
about the origin of the Cakra. 

Suryadeva (the Sun God) married sarhjna, daughter her husband the marital life of samjna 
became miserable, and so she requested her father to lessen the heat of Surya. And, accordingly 
Visvakarma ground Surya on a grinding machine and thus diminished his effulgence. But, 
the grinding could diminish only 1/8 of that effulgence, which glowing red-hot dropped on 
the earth, and with the Visvakarma made the Sudarsana Cakra, the Trisula, the Puspakavimana 
and the weapon called Sakti.. Out of those four things the Trisula came to be possessed by 
Siva, the Puspakavimana by Kubera and Sakti by Brahma. The Sudarsana Cakra which was 
glowing like anything was deposited in the sea. (Visnu Purana, Part 3, Chapter 2). There is a 
story in the Mahabharata as to how the Cakra thrown into the sea came into the possession of 
Mahavisnu. While Sri Krsna and Arjuna were picnicking on the shores of the Yamuna Agnideva 
went to them and requested them to give Khandava forest to him for food. As Taksaka, friend 
of Indra, was Indra, was living in the forest the latter was causing heavy rains to fall there. 
Krsna and Arjuna realized the fact that Agni would be able to consume the forest only after 
subjugating Indra. But, how to manage it? Then Agni said that he would supply the weapon 
to fight Indra with, and accordingly he meditated on Varuna, who presented to him (Agni) a 
chariot and flag with monkey as symbol, a quiver which never become empty of arrows, a 
bow called Gandiva and the Sudarsana Cakra. Agnideva gave the Cakra to Sri Krsna and the 
other things to Arjuna. (M.B. Adi Parva, Chapter 297). 

CAK§U§AMANU 

The sixth of the fourteen Manus. (see Manvantara). 

Uttanapada and Priyavrata were the sons of Svayambhuvamanu, and Dhruva was 
Uttanapada's son. Dhruva had two sons, Sisti, had five sons, viz., Ripu, Ripunjaya, Vipra, 
Vrkala and Vrkatejas. From Brhati, wife of Ripu, was born Caksusa, the mightly and Caksusa 
begot a son called Manu by Puskarani, daughter of Viranaprajapati and one of the offsprings 
of Varuna. This Manu was called Caksusa Manu. And Caksusa Manu had ten sons by his wife 
Nadvala, daughter of Vairajaprajapati, called Kuru, Puru, Satadyamna, Tapasvi, Satyavan, 
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Suci, Agnistoma, Atiratra, Sudyumna and Abimanyu. Out of the ten, Puru had the following 
sons by Agneyi, v/z. Anga, Sumanas, Khyati, Kratu, Angiras and Sibi. Ahga married Sunithi, 
and Vena was their son. The famous emperor, Prthu was Vena's son. 

The following story is told in the Markandeya Furana about the former life of Caksusa 
before he was born as Caksusa. In that former life he was Ananda, son of Anamitra. Once a 
cat carried Ananda away laid him on the bed of the child of King Vikranta, and the same cat 
deposited by king's child somewhere else. And, Ananda grew up as the real son of the king. 
But, one day he told the king the truth about him and left for the forest for tapas. Brahma 
appeared before him and blessed that he would, in the next birth, be born as the sixth Manu 
and thus Caksusa became the sixth Manu. 

During Caksusamanvantara were born the famous Nara and Narayana as the sons of 
Dharma. It was also during this period that Brahma was born as Candra, Visnu as Dattatreya 
and Siva as Durvasas from Anasuya, the purest of women and the wife of Atri. (Devi Bhagavata, 
Caturtha Skandha). 

CANAKYA (KAUJILYA) 

The famous author of "Arthasastra" a treatise on political economy. 

Eastern and western scholars have made exhaustive researches on this intellectual giant 
of ancient India, Canakya. But, nothing definite has yet been established about his time or 
life. Indians have accepted as a fact the traditional legend that he was a minister of Canadragupta, 
the founder of the Maurya dynasty. It is also firmly believed that it was this intellect of a 
Brahmin who made Candragupta a powerful emperor and steered the ship of his state. The 
phrase 'Canakya's kutilaniti' (crooked tactics) has become proverbial. Some scholars hold 
the opinion that he came to be called 'Kautilya' because of his Kutilya (crooked) tactics; but 
evidence to establish this view-point is yet to be adduced. 

It is his famous Arthasastra, which has made Canakya's name a world famous one. The 
great German thinker Jolly has described the Arthasastra as a unique composition in the 
Sanskrit language. And, Johann Meyer, the great western scholar has the following to say 
about the book : 

"Kautilya's Arthasatra is not one single text, it is a collection and collateration of all 
books in ancient India. To study the greatness of the theories and principles contained in 
it today requires continuous and constant study at least for twenty years and the 
unremitting efforts of a scholar with unbounded knowledge are required." 
Even his name has not yet been confirmed beyond doubts. Kautilya is also called 
Visnugupta, Canakya, Dramila, and Ahgula. Modern researches place the date of the Arthasastra 
at near about B.C. 400. In Visakhadat's Mudraraksasa (drama) the name Kautilya is used. 

The Authors of Nitisastra maintain that the name of the author of Arthasastra was 
Visnugupta. It may be gathered from the Mudraraksasa that he became famous as Canakya as 
he was the son of Canaka, and that he possessed deep erudition in NItiSastra, Dharmasastra 
and astrology. There is another legend to the effect that this Brahmin. (Canakya) belonged to 
Kancipura and that he migrated to Pataliputra, the seat of learning and scholarship. As 
Kamandaka, who lived in the fourth century B.C. has eulogised Canakya in his nitisastra it 
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may be surmised that Canakya lived sometime near about that. Candragupta and Canakya are 
referred to in the Visnu and the Vamana Puranas. Kautilya was keen-eyed and scholar par 
excellence. "Arthasastra" is a great book written by him after thoroughly examining the 
viewpoints of previous scholars, and then establishing his own views and theories. From the 
Dasakumaracarita of Dandi (A.D. 700) it may be seen that there are 6000 verses in the Anustup 
metre (eight letters in one line) in the Arthasastra composed by Visnugupta for the use of 
Candragupta Maurya. The Arthas astra has been held in praise by Banabhatta who lived in the 
7th Century, Somadevasuri, who lived in the 10th century and also by Hemachandra, the 
author of Kavyanusasana, who lived in the 12th century. The book is a discourse on the 
principles and practices that are necessary to establish a strong government of an ideal empire. 
Canakya has mentioned in his book with respect the old scholars like Manu, Sukra, Brhaspati, 
Narayana, Katyayana and Govinda diksita. (For the Puranic story about Canakya. 

CANPAKA 

A forest hunter who attained salvation by the worship of Sivalinga. (Phallus of Siva). 

While once hunting in the woods Candaka saw a Siva temple in ruins, and the Sivalinga 
lying on the ground uncared for. This sight greatly grieved him, and he told Sirhhaketu, son 
of the Pancala Raja who happened to come that way all about the temple and the linga. To his 
query as to whether the sastra permitted a hunter like himself to worship Simhaketu answered 
there were injunctions in the Sastras for people like him (Candakas) to instal Sivalinga on 
rock and the worship it daily, the worshipper wearing ashes from the burning ghat on his 
body. Accordingly Candaka installed the linga on a rock and began worshipping it daily 
alongwith his wife, Pulindi. But after sometime there was left no ashes in the burning ghat and 
Candaka and Pulindl discussed between them the means to get ashes for the next day. Then 
Pulindi suggested that she should burn herself to ashes and that Candaka should continue 
worshipping the Sivalinga wearing on his body the ashes. Very unwillingly Candaka agreed 
with the sad proposal of his wife, and the next day he worshipped the Sivalinga wearing on 
his body the ashes of Pulindi. And, at the close of the worship he called aloud for Pulindi, and 
lo! wonder of wonders! she stood there before him more healthy than formerly. Moreover a 
vimana descended from the skies and conducted both Candaka and Pulindi to Sivaloka. (Siva 
Purana, Sarhbaramahatyma). 

CANDAMASENA 

General. A very prominent and reputed king of Ujjayini. Vasavadatta, wife of Udayana 
was his daughter. 

His real name was Mahasena. After ascending the throne he begun doing tapas to get a 
noble wife and a good sword. When he cut his own flesh and made an offering of the same to 
the sacred fire after a long period of tapas the Devi became pleased, and offered him a sword 
of exceptional excellence and said that as long as he had that sword with him no enemy 
would defeat him. The Devi also assured him that are long Angaravati, daughter of the asura 
called Angaraka and the fairest damsel in the three worlds would become his wife. Since he 
(Mahasena) did the most austere rites and rituals, the Devi said, he would come to be called 
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Candamahasena. Afterwards the sword given by the Devi by the Devi and the elephant called 
nadagiri proved as successful and effective to him as were Vajrayudha and his elephant Airavata 
to Indra. 

CANDAMUNDAS 

One day, during a hunting expedition a boar escaped unhurt by the king's arrows and 
after turning turtle his chariot it went into a cave. The king in great anger followed the pig into 
the cave, and going forward some distance he saw a beautiful animal where-upon he seated 
himself on the side of a tank. There he saw, amidst a number of women an exceptionally 
beautiful woman moving about. Casting her charming eyes glistering with love the woman 
approached the king. During their conversation, when the king told her about himself she 
began crying. To the query as to the reason for her crying she answered as follows:- "The 
boar you saw is my father, Angarakasura. His body is harder than even diamond, and none 
can inflict any injury on it. The women you see around are princesses captured by my father 
from various palaces for my help, and my name is Ahgaravati. My father became a Raksasa 
as the result of a curse; he is now asleep in the assumed form of a boar. On awaking he is sure 
to eat you for food, and it was that thought which brought tears to my eyes". To these words 
of Arigaravan, the king replied as follows:- "If you have any love for me you would go to 
your father and begin crying when he wakes up, and to his question as to why you are crying 
you should reply that thoughts about your future in the event of your fathers's death brought 
tears in your eyes." 

Ahgaravati agreed to the above proposal of the king. She hid the king in a safe place and 
went and stood by he side of her father. Everything happened as was anticipated and Ahgaraka 
consoled his daughter by saying that none would be able to kill him whose body was as hard 
and strong as diamond, there being only one opening through which he might be struck on 
the left wrist which might be concealted by the bow. Candamahasena who heard the above 
talk came out of his hiding place and challenged the asura to war. He replaced his left hand to 
show the sign, "just coming, please wait", and the king then shot his arrow through the 
opening on his left wrist. The asura fell dead. 

4. Birth of Vasavadatta: And, now Candamahasena married Ahgaravati and returned to 
his kingdom with his wife. Two sons, Gopalaka and Palaka were born to the royal for the 
welfare and prosperity of the children. Pleased at the utsava Indra appeared to the king in 
sleep and blessed him saying that a daughter would be born to him and that her son would be 
crowned emperow of the Vidyadharas. Accordingly a daughter was born to the king, and she 
was called Vasavadatta. (given by Vasava, i.e. Indra). Udayana married Vasavadatta. 

CANPIKA 

A terrific form of Parvati, who is worshipped in temples under the name Candikadevi. 
The Devi's idol has twenty hands. In the hands on the right side are held Sula (three-pronged 
weapons) sword, Vela (rod), Cakra, pasa (rope), parigha (shield), Ayudha, Abhaya, Damaru 
and Sakti, while the hands on the left side hold nagapasa, small parigha, axe, Ahkusa (a long- 
hooked rod), pasa, mani, flag, gada, mirror and an iron cylindrical rod. There are also idols of 
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Candika with ten hands. At the feet of the Devi lies Mahisasura with head severed from body. 
There will also be standing near the idol a Purusa (man) born from the neck of the Mahisa 
brandishing his weapon, and with the Sula in his hand in all rage and womitting blood and 
with red hairs and eyes. That purusa is bound strongly on his neck with rope. The vehicle of 
the Devi is a lion. The Devi is mounted on the lion with her left leg on the asura lying below. 
This Candikadevi thus stands with weapons in the hand, as annihilator of enemies and with 
three eyes, and she should be worshipped in pujamandala with nine Padmas (tantric divisions) 
alongwith her idol. Firstly the Devi should be worshipped in the central padma and Indra and 
others in the other padmas. 

There is also another Candikadevi (Durga) with eighteen hands. She holds in her right 
hand a skull, shield, mirror, broom, bow, flag, damaru and pasa (cord) and in her left hand 
rod, iron pounder, &ula, Vajra, sword, Ankusa (a sticklike weapon with one end bent to hold 
on to things) 6ara (arrow) Cakra and salaka. There are nine other Durga having the same 
weapons as the above except the Damaru and the broom. But, they have only sixteen hands 
each. These nine Durgas are called Rudracanda, Pracanda, Ugracanda, Canda nayika, 
Aticandika, and Candogra. The Durga standing at the centre will have the colour of gorocana 
(red sandal paste) and the others will have the following colours; arunavarna (red) Krsna 
varna (black), nila varna (blue), sukla varna (white), dhumra varna (brown) pita varna (yellow) 
and svefa varna (white). The Nava Durgas (nine Durgas) are installed for the prosperity of 
children etc. And all these are different forms of Parvati. 

Also, in various, aspects or poses, Parvati is called by other names. She is called Siddha 
when installed in Rambha-vana wearing aksamala (garland of beads), Kirata (crown) and 
Agni. The same siddha without the fire is called Lalita. Gauridevi with one of the hands on the 
left side placed on the shoulder and the head, and holding the mirror in the other hand, and 
holding in one of the hands on the right side fruits, etc. and the other hand held up is called 
Saubhagya gauri. (For further details see Parvati). (Agni Purana, Chapter 50). 

CANDRA IV. (CANDRA DEVA) 

The child born to Atri by Anasuya. (See Pururavas). In Skandha 4 of the Devibhagavata 
it is stated that it was Brahman who was born as Candra. 

Tara, the very beautiful wife of Brhaspati, preceptor of the Devas happened to reach 
Candra's home during her perambulation one day. Candra and Tara fell in love with each 
other at first sight and lived in conjugal happiness. And thus days passed by. Brhaspati, being 
informed of the fact on enquiry, deputed his disciples to bring Tara back, but to no purpose. 
Brhaspati sent his disciples again and again to Tara, but all to no purpose. Then Brhaspati 
himself went to the house of Candra, and invited Tara, this time also to no purpose. Enraged 
at this the Devaguru spoke to Candra as follows: "The Brahmin-killer, gold-thief, drunkard, 
he who marries another's wife and he who associates himself with the above three types-are 
responsible for the most terrible five sins, and you, therefore, are not fit enough to reside in 
Devaloka. Unless you return my wife to me I will curse you." None of the threats of Brhaspati 
could shake Candra. He told the Devaguru that Tara who had gone to his house on her own 
accord would also leave him when she was satiated with him. These words of Candra made 
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Brhaspati all the more angry. He returned home and waited sometime more for Tara's return. 
But, he got disappointed, and getting impatient he started again for Candra's house. But, this 
time the gatekeepers did not let him in. 

Terribly angry at the cruel rebuff Brhaspati sought help of Indra. Indra sent word to 
Candra asking him to send Tara back home or be prepared for war. Even then Candra refused 
to yield, and Indra started for war against Candra. But, there was somehow some difference 
among the Devas about all this, and the news reached the A suras. At once Sukra, preceptor of 
the Asuras and an old enemy of Brhaspati met Candra and assured him all support in case war 
broke out between Indra and Candra. He also strongly advised Candra not to return Tara to 
Brhaspati. And, ultimately a fierce war began between Indra and Candra. All activities in the 
world were thrown into confusion and chaos. At this Brahma on his harhsa (swan) came to the 
scene and admonished Candra and Sukra. They could not but obey Brahma and so were 
forced to stop fighting. Moreover, Candra returned Tara to Brhaspati. 

The quarrel and fighting thus ended for the time being, but another problem cropped up. 
At the time Candra returned Tara to Brhaspati she was carrying, and Brhaspati was not aware 
of the fact. And at last Tara delivered and exceptionally beautiful male child. The naming 
ceremony of the child was duly performed, Brhaspati himself acting as its father. When the 
news reached Candra he sent a messenger to Brhaspati claiming the child was his. Brhaspati 
too claimed its fatherhood. This controversy developed almost to the brink of a second 
Devasura war. At this stage Brahma went to Brhaspati's house and questioned Tara as to who 
really was her child's father, and she named Candra. Upon this Brahma asked Brhaspati to 
release the child to Candra. Brhaspati did so. (Devi Bhagavata, Prathama Skandha). 

Candra took twenty-seven daughters of Daksa as his wives. (Devi Bhagavata, Saptama 
Skandha). These twenty-seven wives are the twenty-seven stars. Candra circumbulates 
Mahameru alongwith these, his twenty-seven wives (Stars). (M.B. Vana Parva, Chapter 163, 
Verse 33). The names of the twentyseven wives are given hereunder: Asvini, Bharani, Krttika, 
Rohini, Mrgasiras, Ardra, Punarvasu, Pusya, Aslesa, Janakarh, Phalguni Uttaraphalguni, Hasta, 
Citra, Svati, Visakha, Jyestha, Miila, Purvasadha, Uttarasadha, Srona, £ravistha, Pracetas, 
Purvaprosthapada, Uttaraprosthapada, Revati. 

The Devas and the Asuras jointly churned Ksirabdhi wherefrom emerged Dhanvantari 
with the Amrtakumbha (pot of nectar). (See Amrtam). 

But an Asura Mayavi (magician) called Saimhikeya absconded to Patala with the 
Amrtakumbha which nobody noticed as everybody was busy with dividing other divine 
objects. Only after the Mayavi's disappearance was it noticed that the Amrta Kumbha was 
missing. At once Mahavisnu assumed the figure of a beautiful woman, got back the Kumbha 
and gave it to the Devas. The Devas began drinking the Amrtam when, at the instance of 
some other Devas, Saimhikeya, the mayavi assuming the form of an old Brahmin reached 
svarga, got a share of the amrta and began to drink it. Surya and Candra (Sun and Moon) who 
were on guard at the gates divined the secret of the 'old Brahmin' and informed Mahavisnu 
about it. He cut the throat of the pseudo-brahmin with his Sudarsana Cakra. But, half of the 
nectar he had drunk stayed above the throat and the other half below it. Therefore, though the 
head and the trunk were severed they remained alive. These two parts, in course of time, 
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evolved as Rahu and Ketu. 

When the throat was cut blood as well as some amrfa dropped on two places on the 
ground, and they became the red onion and the white onion respectively. Some vaidika 
Brahmins used to consider the red onion objectionable for consumption as it was evolved 
from blood, while the white onion was considered usable as it was evolved from amrtam. 

Rahu and Ketu still maintain their hatred for Surya and Candra who had betrayed the 
asura, who, disguised as brahmin tried to drink the amrfa. Eclipse is the phenomenon of Rahu 
and Ketu swallowing Surya and Candra as and when opportunity presents itself for it. But, 
since the throat is severed from the body, Surya and Candra thus swallowed get out through 
the throat. That is the reason why Surya and Candra become visible after the eclipse in over. 
(Kampa Ramayana, Yuddha Kanda and Bhagavata Astama Skandha). 

Once emperor Prthu transformed Bhumidevi into a cow and milked from her all things 
and provisions. On that occasion it was Brahma, who acted as Calf. And, following Prthu 
when the Rsis milked the cow Candra served as Calf. 

Of the twenty-seven daughters of Daksa whom Candra had married he loved Rohini 
much more than the other twenty-six wives, and so kept her always with him. This annoyed 
the twenty-six wives, who complained about it to Daksa. Daksa's advice to Candra to treat all 
the wives on an equal footing had no effect on him. So, the twenty-six neglected wives again 
complained to Daksa as follows: "We shall stay in the Asrama and serve you. Soma (Candra) 
does not associate with us, he will not accept your advice." 

Though Daksa warned Candra a second time, that too had no effect on him. So the 
twenty-six wives, for the third time, complained to Daksa. Daksa got angry at this and cursed 
that Candra should suffer from tuberculosis. Thus Candra was afflicted by consumption. 
Though Candra performed many a yajna to get cured of the all disease, they did not produce 
the desired effect. Candra remaining a tubercular patient, the growth of medicinal plants 
stopped with the result that all living things contracted consumption. When people began 
becoming thinner, the Devas asked Candra for an explanation, and he told them all the details. 
They then sought the help of Daksa, who gave Candra redemption from the curse by ordaining 
that if he dived in the Sarasvati TIrtha in the western sea he would be free from consumption 
for half of every month. Thenceforth Candra made it a practice to dive in the Sarasvati and 
that is the reason why Candra is exempted from Ksayaroga for fifteen days. 

During the reign of emperor Prthu, he changed Bhumidevi into a cow and milked her. It 
was Candra who served as calf then. Pleased at this Brahman crowned Candra as kind of the 
stars and medicines. (Harivarhsa, Chapter 4, Verse 2). 

CANDRAHASA 

Son of King Sudharmika of Kerala. The following story about him is told in Jaimini 
Asvamedha Parva. 

Candrahasa born under the star Mulam had a sixth Candrabasa left foot indicative of 
poverty and of all other evils. And, therefore, on his birth enimies killed Sudharmika and his 
wife followed him soon to the other world. The child thus left an orphan was taken to 
Kaundalakapuri by a female inmate of the palace. But unfortunately the women died within 
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three years of the above incident. The child, just for every existence, took to beginning. After 
sometime some women jointly took up charge of the boy. Once he went to the house of 
Dhrstabuddhi, minister of Kaundala where a feast was in progress. The Munis present there 
were impressed by Candrahasa and prophesied that he would become a King. To Dhrstabuddhi, 
the munis said that the child would guard his wealth. Angry and suspicious at the prophesy of 
the munis Dhrstabuddhi asked his men to kill the boy. They led him to the forest. On the way 
Candrahasa got a Salagrama (a small scared stone which represented some upadevata) which 
he applied very devotedly to his face. They did not in fact kill the boy, but cut off his sixth 
finger on the left foot and showed it to their master. 

Candrahasa was grieved over the death of Dhrstabuddhi. He worshipped Devi offering 
his flesh in the sacrificial fire. Devi appeared and granted two boons which helped him to 
bring Dhrstabuddhi and Madana back to life. And, when the Kalindra king and his wife, 
fearing the wicked Dhrstabuddhi were about to end their lives in flaming fire, Dhrstabuddhi 
went to them and imparted to them the secrets about the life of Candrashasa. The Kalindra 
king and his wife dropped their former decision to end their life, and Candrahasa took up the 
reins of government at the behest of the king. Candrahasa, who won repute as a very powerful 
and effective ruler, during the Asvamedha sacrifice of Yudhisthira captured the sacrificial 
horse, and Arjuna, at the instance of Krsna had to enter into a pact with Candrahasa, who 
promised him help for the success of the Sacrifice. Candrahasa had a son called Makaraksa 
by Visaya and another son, Padmaksa by Campakamalini. 

CANDRANGADA 

Grandson of Nala. He married Simantini, daughter of Citravarman, a King of Aryavarta. 
Simantini, hearing about Candrahgada fell in love with him, and it was with the help of 
Maitreyi, wife of Yajnavalkya, that she was wedded to him. 

While once Candragada was enjoying a boat-race in Kalindi (river) with his friends a 
storm upset the boat and most of them were drawned to death. The servants to Taksaka saw 
Candragada sinking to the bottom of the river and carried him to Patala and he stayed there 
for sometime in the midst of amorous Naga damsels. Candrahgada's people, under the 
impression that he had died, performed his funeral rites, and Simantini took to widow's life. 
Enemies captured his kingdom and imprisoned his father. Indrasena. When once the Naga 
King asked Candrahgada to marry Naga girls and settle down in Patala he told the king that 
he was already married and that his wife Simantini was brooding over him, and he had, 
therefore, to return to her. Accordingly the Naga king sent him back with presents of a white 
horse, a Raksana and an infant serpent. 

Candrangada, with his presents, came up in Kalindi where Simantini, grief-sticken was 
spending her days in penance, and they recognised each other. Informed about the return of 
Candrahgada the enemy king released his father from captivity and apologised to him. And 
he pardoned them. 

Candrahgada and Simantini took great interest in observing somavaravrata (fasting etc. 
on Mondays) and pleased at the vrata of the latter Sri Parvati blessed her. Two Brahmins 
called Devamitra and Sarasvata were living there at the time. Three sons called Sumedha, 
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Sarasvata and Samavan were born to Devamitra. The sons also turned out to be great scholars 
but they were poor. They could not get bridges as they were poor. In the hope that they would 
get some money if they approached Candrangada and Simantini the Brahmins went to them. 
After hearing their story the king and his queen conducted them in a procession in the precincts 
of the palace, Sumedha dressed as husband and Samavan as his wife. But, lo! when the 
procession was over Samavan could not be diversed of his womanhood, and Simantini named 
her Samavati. Being told that his son had turned woman Saravata sought the advise of some 
Munis to remedy the situation. But, all the attempts of the Munis to change the women to man 
failed, and they opined that only Parvati, who had been pleased by the Somavaravrata, would 
be able to find a solution to the problem. From that day onwards the Brahmin youths lived as 
husband and wife. (Siva Purana, Somavaravratam). 

candraSarma I 

A great sinner, who killed his preceptor. The Padma Purana relates the story of four 
sinners named Vidura, Candrasarman, Vedasarman and Vanjula, who shed their sin by bathing 
in the Gahga. The sins committed by the four were respectively Brahmahatya (killing of 
Brahmin), Guruhatya (killing of the preceptor), Agamyagamana (having sexual contact with 
women like the wife of guru which is debarred) and Govadha (killing of cow) respectively. 
The leader of the above four sinners was one Vidura of the Pancala desa. He was begging in 
the streets without the tuft of hair, the sacred threat and tilaka (mark of sandal paste etc. on the 
forehead). He went from house to house begging for alms crying thus: ' Here is come the man 
(himself) who committed Brahmahatya. Please give alms to the Brahmin-killer who is a drunked 
also." During his begging tour he visited all the Tirthas also, yet Brahmahatya stuck on to 
him. 

While this sinner Vidura, his heart rent with sorrow and remorse, was sitting under a tree, 
a Magadha Brahmin called Candrasarman happened to come there. This Brahmin had 
committed the sin of guruhatya (killing the preceptor). He told Vidura:- "While residing with 
the Guru, blinded by desire, I killed the Guru, and am now burning myself in the fire of 
repentance." 

While they were engaged thus in conversation a third person, called Vedasarman also 
came there in an absolutely tired condition. He told Vidura and Candrasarman that his relatives 
and others had cast him out as he once did the sin of agamyagamana, and by the time he had 
finished telling his story a Vaisya called Vanjula came there. Besides drinking liquor he had 
committed govadha (killing of cow) also. Though these four sinners assembled another, take 
food together, rest on the same seat or lie on the same bedsheet. 

According to the advice of a Siddha (an evolved soul) the four sinners dived in the holy 
waters of Gahga and came out redeemed of their sins. (Padma Purana, Chapter 91). 

gandraSri 

A woman, who, though actually in love with her husband enjoyed life with her paramour. 
Candrasri is the heroine of a story narrated in the Kathasaritsagara to prove that the interest 
married women take in clandestine relationship is only due to fleeting temptations. Candrasri 
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was the wife of a vaisya called Balaverman, who lived in the city of Pratisthana. One day, 
looking out through the windows in her house she saw the very handsome vaisya youth 
called Silahara and felt great desire for him. She brought him secretly to the house of her 
companion and satisfied her desire. When their meeting became a routine affair her relations 
and servants knew about it. And, her husband alone was unaware of it. Once he became ill 
with severe fever. Even while he was in his death-bed Candrasri continued her affair with the 
paramour. When one day she was with her paramour thus, she was told that her husband was 
no more. At once she took leave of him, returned home and committed suicide by jumping 
into the funeral pyre of the husband. (Kathasaritsagara, Saktiyasolambaka, Taranga 2). 

CANDRASWAMI 

A Brahmin, who got back his life by worshipping Surya. He stayed with his wife, Devamati 
in Kamalapura ruled by King Kamalavarman. A son called Mahipala was born to him, and at 
the time of the birth of the child a celestial voice declared that Mahipala would become King. 
A few years later a daughter called Candramati also was born to Candraswami. 

During this period, rains having failed, very severe famine stalked Kamalapura. Even 
the king unmindful of justice and righteousness began extracting from the people whatever 
they possessed. Finding the situation deteriorated so much Candraswami set out for his father- 
in-law's house with Mahipala and Candramati, and on the way they had to cross what was 
once a wild forest, but which had by then been denuded of green trees or other foliage due to 
the failure of the rains. The children were severely afflicted by thirst, and so the father, after 
leaving them at the foot of a tree went in search of water when he was caught by the people of 
the forest king and taken before him. When he knew that he was about to be given in sacrifice 
to Devi the Brahmin folded his hands and prayed to Suryadeva, who appeared before him 
and assured him that not only will death not visit him, but also be would be united with his 
wife and children. 

The children left under the tree began crying, their father having not returned to them, 
and a Vaisya called Sarthadhara who came that they way felt pity for the crying children and 
took them to his house. One day Anantaswami, a Brahmin and a minister of king Taranatha of 
Tarapura happened to visit Sarthadhara. Anantaswami, who had no children of his own took 
away with him the children from Sarthadhara. 

One day Suryadeva appeared to the forest king in his sleep and asked him not to kill the 
Brahmin (Candraswami) held captive by him. The very next morning Candraswami was 
released from captivity. Roaming about in quest of his children, Candraswami reached the 
city called Jalapura where he was put up as the guest of a householder. One day the host told 
Candraswami that a vaiiya called Kanakavarman had, a few days back, told him that he 
(Kanakavarman) had got two children, one male and the other female from the forest, and 
taken them to the Nalikera island. The very next day Candraswami, alongwith a vaisya called 
Visnuvarman arrived at the Nalikera island, and on enquiry they were told that Kanakavarman, 
with the children had left for Kataha island. They then went to K alalia island only to be told 
that Kanakavarman had gone to Karpura island. With another Vaisya Candraswami landed on 
the Karpura island to no purpose. After thus going to the Suvarna and Simhala islands too 
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Candraswami met Kanakavarman at Citrakutapura. Kanakavarman showed the children to 
Candraswami, but they were not his. He burst into tears, and returned from Citrakutapura. He 
passed on his way back many a temple and city and at dusk reached a big forest. He satisfied 
his hunger, by eating some roots and fruits, and got upon a tree and sat on the top of it. It was 
mid-night, yet sleep did not obligue him. Then he saw a Matrsahgha (a group of women) 
consisting of Narayani and others come and dance at the foot of the tree. Narayani saw 
Candraswami and after the dance was over and her companions had left the place Narayani 
called him down from the tree and gave him a flower. And, according to the advice of Narayani 
the next day morning Candrasvami went to Tarapura where, accidentally he got into the 
house of Anantasvami, minister of the kingdom, and, for food, repeated vedic hymns. The 
minister invited him for meals, and there he saw Mahipala and Candravati. He placed the 
flower presented by Narayani on Mahipala's nose where upon the children recognised him, 
their father. The people celebrated it as a happy day. King Taravarman gave his daughter, 
Vasumati, in marriage to Mahipala alongwith half his kingdom. They went to Kamalapura 
and returned with their mother. All of them spent their days very happily at Tarapura. 
(Kathasaritasagara, Alankaravati Larhbaka, Tarahga 6). 

candravamSa 

A royal dynasty the kings of which ruled India for a long time. Since the founding father 
of the dynastry was Candra all the kings in the dynasty came to be called Candravamsaraja. 
(For Candra's birth see Purtravas). A chronological list of the kings of this dynasty is given 
infra. 

Descended from Candra thus, Budha — Pururavas — Ayus — Nahusa Nahusa had two sons, 
Ayati and Yayati had three sons: Druhyu, Anudruhyu and Puru by his wife Sarmistha, and 
two sons, Yadu and Turvasu by his wife Devayani. The genealogy of each of them is given 
below. 

(1) Druhyu:- Descended from Druhyu thus:- Babhru- Setu- Aranya- Gandharva- 
Dharam- Ghrta- Durdama- Pracetas- Mlecchas. 

(2) Anudruhyu : Three sons, Sobhanara, Caksus and Paroksa were born to Anudruhyu. 
Sabhanara begot Kalanara, and he Srnjaya had four sons: (a) Janamejaya, (b) Mahamanas, 
(c) Usinara and (d) Tikiksa. Usinara and Titiksa proved to be family progenitors. Their genealogy 
is given below : 

(c) Usinara. Usinara had five sons: Sibi, Vena, Krmi, Usi and Darpa of whom &ibi begot 
five sons: Bhadra- Survira- Kekaya- Vrsadarpa and Kapotaroma, and from Kekaya was 
born the KVcakas. 

(d) Titiksa. Descended from Tikiksa were: Krsadratha- Homa- Sutapas and Bali, and 
Bali and seven sons: Anaghabhu- Anga- Kalinga- Suhva- Pundra- Vanga and Adrupa. Of 
the seven sons Anga turned out to be the family progenitor, and thenceforth the Ahga royal 
dynasty starts its course. To Anga were born the following sons: Dadhivahana- Raviratha- 
Dharmaratha- Citraratha- Satyaratha- Lomapada- Caturanga- Prthu- Campa- Haryahga 
and Bhadraratha, and to Bhadraratha were born three sons, viz. Brhadratha- Brhatkarma and 
Brhadhiinu. And Brhadratha had the following sons: Brhanmanas, Jayadratha Vijaya- 
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Dhartavrata- Satyakarman and Atiratha. Kama was Atiratha's foster son and father of Vrsasena. 

(3) Puru. Descended from Puru were:- Janamejaya- Pracinvan- Pravira- Namasyu- 
Vitabhaya- Sundu- Bahuvidha- Sarhyati- Rohovadi and Raudrasva. Raudrasva married 
Misrakcsi. They had ten sons, viz. Rksayu- Krsayu- Sannatayu- Ghrtayu- Citayu- 
Sthandilayu- Dharmayu- Sammitayu- Rtayu and Matinara. Matinara begot two sons (a) 
Pratiratha and (b) Sindhuratha. 

(a) Pratiratha. From Pratiratha was born Kanva and from ..im Medhatithi. 

(b) Sindhuratha. He had three sons, Dusyanta- Pravira and Samanta, and Bharata (Vitatha) 
was born to Dusyanta of Sakuntala. From Bharata were defended the following:- Suhotra- 
Suhota- Gala- Garda- Suketu and Brhatksatra, who had four sons: Nara- Mahavira- Ganga 
and Hasti. And, Nara begot Sarhkrti and he begot Rantideva and Kuru. A son called Papaksaya 
was born to Mahavira. Garga begot Sani. And it was Hasti who founded Hasthinapura. He 
became the family progenitor. Hasti had three sons, Puramidha- Ajamidha and Dvimidha. 
The king called Vipra was the son of Purumidha. 

Ajamidha, the second son of Hasti had three sons, (a) Rksa (b) Brhadisu and (c) Nila. 
Their descendants are mentioned below : 

(a) Rksa. Rksa begot Samvarana and from Samvarana was born Kuru. From Kuru 
originated the Kuru dynasty. Kuru had four sons: (Al) Pariksit, (A2) Sudhanus, (A3) Jahnu 
and (A4) Nisada. Out of the four Sudhanus and Jahnu became family progenitors. 

' Sudhanus. The following were descended from him in order:- Suhotra- Cyavana- Krti- 
Uparicaravasu- Brhadratha and Jarasandha. Jarasandha had four sons: Soma- Sahadeva- 
Turya and Srutasru. 

Jahnu. From Jahnu were descended:- Suratha- Vidiiratha- Sarvabhauma- Jayatsena- 
Ravaya- Bhavuka- Cakroddhata- Devatithi- Rksa- Bhima and Pratici. Pratici had three sons: 
Dcvapi, Santanu and Balhika. Santanu was also called Mahabhisak. And, he had two wives, 
Ganga and Satyavati. From Gahga was born Bhisma; of Satyavati, before her marriage, was 
born Vyasa by Parasara. Satyavati had two sons, Citrangada and Vicitravirya by Santanu. 
From Vyasa were born Dhrtarasta, Pandu, and Vidura, and from Dhrtarastra the Kauravas. 
Kunti and Madri, wives of Pandu, together got from the Devas five sons, viz. Dharmaputra, 
Bhima, Arjuna, Nakula and Sahadeva. Dharmaputra had two sons, Devaka and Prativindhya. 
To Bhima was born of Hidimbi Ghatotkaca. Ssatanika was born of Renumati to Nakula. Arjuna's 
descendents were: Abhimanyu- Pariksit- Candrapida- Satyakarna Svetakarna- Ajaparsva- 
Janamejaya- Satanika- Sahasranika- Asvamedha- Asvinikrsna- Gupta- Citraratha- Suciratha- 
Dhrtiman- Susena- Sunita- Sucaksus- Nala- Uparipalva- Medhavi- Mrtyunjaya-Dusya- 
Nimi- Brhadratha- Satanika- Durdama Vibhinara- Dandapani- Ksemaka. 

(B) Brhadisu. Descended from Brhadisu were: Brhaddhanu- Brhatkaya- Jayadratha- 
Visada- Scnacitta- Rucirasva. Rucirasva had three sons: Drdhahanu- Kasya and Vatsa. 

Nila. Descended from Nila were: Santi- Susanti- Puruja- Arka- Bharmyasva and Pancala. 
Pancala. Pancala had five sons: Mudgala, Yavinara, Kampilya, Brhadisu and Sanjaya. Mudgala 
had two children : Divodasa and Ahalya. Gautama married Ahalya. To Gautama was born 
Satananda Satyavrati and from Styavrati was born Saradvan. And from Divodasa, brother of 
Ahalya were descended: Mitrayu- Pusya- Sudasa- Sahadeva- Somaka and Drupada. Drupada 
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became King of Pancala and to him were born Dhrstad- yumna and Pancali (Krsna). Dhrstaketu 
and Dhrtaketu were the sons of Dhrstadyumna. 

Yadu. The Yadu dynasty owes its origin to Yadu who had four sons: Sahasrajit, Krosta, 
Nala and Ripu. Satajit, the son of Sahasrajit begot three sons: Mahahaya, Venuhaya and 
Hehaya (Ekavira). Dharma was Hehaya's son, and Kani was the son of Dharma. Kani had 
four sons: Sadajit, Mahisman, Bhadrasana and Durdama. Bhadrasana begot Dhanaka and he 
Krtavirya, Krtagni, Krtavarman and Krtavarman and Krtaujas. Kartaviryarjuna was Krtavirya's 
son, and Kartavirya's son, and Kartaviryarjuna had hundred sons, Jayadhvaja, Surasena, 
Vrsabha, Madhu, Maurjjita and others. Vrsni with whom the Vrsni dynasty begins was Madhu's 
son. From Jayadhavja the eldest son of Kartavirya were descended in order: Talajarigha- 
Vitihotra- Ananta- Durjaya. 

The Vrsni dynastry. Vrsni, son of Madhu and grandson of Kartaviryajuna had four sons: 
Sumitra, Yudhajit, Vasu and Sarvabhuma. §ini and Nimna were the sons of Yudhajit. From 
Sini came in order: Satyaka- Satyaki (Yuyudhana)- Jaya- Kani- Amitra- Prsni. Prsni had two 
sons, (1) Citraratha and (2) Svaphalka. 

Citraratha. Two sons (1A) Viduratha and (IB) Kukura were both to Citraratha. 

Viduratha. From Viduratha was born Sura, and from Sura was born Sini. Bhoja was 
Sini's son and from Bhoja, Hrdika was born. Hrdika and four sons: Devavaha, Gadadhanva, 
Krtaparvan and Sura and one daughter Prtha (Kunti). And ten sons were born to Sura by 
Marisa: Vasu, Devabhaga, Devasravas, Anaka, Srnjaya, Kakanika, Syamaka, Vatsa, Kavuka 
and Vasudeva. Vasudeva married Devaki, Sri Krsna was born as the son of Vasudeva and 
Devaki, and Pradyumna was Sri Krsna's son. Aniruddha was the son of Pradyumna, and 
Vajra of Aniruddha. 

Kukura. The descendants of Kukura were: Vahni- Viloman- Kapotaroma- Tumburudun- 
dubhi - Daridra - Vasu- Nahuka- Ahuka. Ahuka had two sons: Ugrasena and Devaka. Karhsa 
was Ugrasena's son and Devaki his daughter. Devaka had three sons: Devapa, Upadeva and 
Sudeva. Devapa and seven daughters, Srutadeva, Santideva, Upadeva, Srideva, Devaraksita, 
Sahadeva and Devaki. 

(2) Svaphalka. Son of Prsni and brother of Citraratha. Svaphalka, had twelve sons called 
Akrura, Asahga, Sarameya, Mrdura, Mrduvadgiri, Dharmavrddha, Sukarman, Ksatropeksa, 
Arimardana, Satrughna, Gandhamadana and Pratibahu. Of them Akrura had two sons: Devaka 
and Upadevaka. 

(5) Turvasu. From Turvasu were descended in order: Vahni- Bharga- Bhanu- Tribhanu- 
Karandhama- Marutta. (As Marutta had no sons Dusyanta was adopted; this Dusyanta is not 
the famous Dusyanta, husband of Sakuntala). Dusyanta- Varutha- Gandira. Gandira had 
four sons, Gandhara, Kerala, Cola and Pandya. From Gandhara came in order, Kola Druhyu, 
Babhruseru, Purovasu- Gandharigharman- Ghrta.- Vidusa- Pracetas. Pracetas had four sons- 
Anibhra, Sabhanara, Caksusa and Paramesu. From Sabhanara came in order Kalanara-Srnjaya- 
Puranjaya- Janamejaya- Mahasala- Mahamanas. 

All the above royal dynasties belong to Candra varhsa. (Agni Purana), Visnu Purana, 
Bhagavata and Brahmanda Purana). 
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CATURIKA 

A harlot about whom the following story is told in Kathasaritsagara. 

Once a poor Brahmin got a piece of gold as Pratigraha (fee or daksina for performing a 
religious rite). While he was perplexed not knowing what to do with the gold seeing the gold. 
The poor Brahmin did not even know how to go on tour. Then the Vita advised him to visit a 
harlot called Caturika, who lived close by and who, the Vita said, would teach him how to go 
on tour. 

Brahmin:- What shall I do first after going to the harlot's house? 

Vita:- Caturika will became friendly if you would give her the gold. Then you should 
use sweet and charming words, and that is all. 

The Brahmin went immediately to Caturika's house and he was received honourably by 
her. Then giving the gold to her he requested her to instruct him about going on tour. This 
request of his evoked laughter from people around him. Then the Brahmin who was versed in 
the Srutis began reciting the Saman with his palm formed in the shape of the earns of the cow. 
All those who were present there wildly laughted at him, and somehow or other he escaped 
from the none too pleasant scene, and reported his experience at the harlot's to the Vita. He 
very easily understood that the reason for the Brahmin being ridiculed was that misreading 
his advice to use 'sama' (sweet words) the Brahmin recited the samaveda. He took the Brahmin 
back to Caturika and asked her to return the 'grass' (gold given her by the Brahmin) to 'the 
cow', the Brahmin who was as simple as the cow. Laughingly Caturika returned the gold to 
him. (Kathasaritsagara, Kathapitha Larhbakam, Tarahga 6). 

CATURUPAYAM 

The four means used by kings in olden times to achieve their objects are called 
Caturupayam. Sama, dana, bheda and danda are the Caturupayas (four tactics). There are 
three other Upayas also, almost equally important as the firs four, and the seven upayas are 
collectively called Saptopayas. There are also yet other upayas, but they are to important 
enough to merit special mention. 

Sama. It is the best means to attract and convert others to one's side. It consists in winning 
people with sweet words and looks. People who are friendly by temperament and 
straightforward may be brought round by sama. Sama is employed in dealing with sons, 
brothers and other relatives. 

Dana. There are five kinds or varieties of dana (gift) viz. pritidana, dravyadana, 
svayarhgraha, deya and pratimoksa. If a person gets help from another and acknowledge 
help by reward that reward is called pritidana. The miser and the poor should be brought 
round by pritidana. Military captains, heroes and citizens should be won over by this dana. 
Those who fall at feet should be honoured by dana. 

Bheda. Bhedopaya is of three kinds: to destroy or end the friendship subsisting between 
people, to create dissension and to make the parties quarrel with each other. He who is falsely 
praised, he who does not desire wealth or welfare, he who has been invited to come and then 
insulted, traitor to king, he who has been exorbitantly taxed, the angry one, the honourable 
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one, the insulated, the unreasonably, forsaken one, he who harbours hatred in his mind, the 
pacified one, one whose wealth and wife have been taken away or stolen, he who has not 
been respected though deserving of respect if people are in one's opposite camp, suspicion 
should be raked up among them and thus division created in their ranks. If subordinate 
chieftains, and forest tribes commit offences they should be brought round by the use of sama 
and bheda upayas. 

Danda. Dandopaya is of three kinds, viz., killing, denuding of wealth, and inflicting 
pain on the body or torture. Danda has two other forms, prakasa (open) and aprakasa (secret). 
Those who have become objects of hatred to all people should be subjected to prakasadanda. 
People, whose killing the world will detest, should not be killed openly, but only secretly. 
Enemies should be killed with weapons, etc. Brahmins should not be killed. Friends and allies 
should not be subjected to danda; friends, who are made objects of danda will wither away 
like worm-eaten trees. The king, who possesses the three powers (of wealth, army and people's 
support) and is fully conscious of the time and environmental factors should annihilate enemies 
by the instrument of danda. Evil people should be defeated by danda itself. 

The upaya maya consists in practising deception by magic or other yogic powers. The 
powers can be acquired by the worship of the idols of certain Devatas. People who employ go 
about at night in various disguises. They disguise themselves as beautiful women or even as 
animals. They also deceive people by creating illusions of clouds, fire or lightning. For instance, 
Bhima killed KIcaka by going to him in the guise of a women. 

CATURVARNYAM 

Not to dissuade people who indulge in unjustifiable grief, war etc. is the principal aim of 
the upaya called upeksa. Hidimbi gave up his brother Hidimba by practising Upeksa. Next is 
the Indrajalopaya (magic). For example, to create illusions of clouds, darkness, rain, fire, and 
other magic in order to instill fear among troops of the enemy, etc. To scare the enemy is the 
aim of Indrajala. (For details of Caturupayas see Kanika). 

CATURVARNYAM 

(The four Castes, Classes). 

(1) The purarias tell that Brahma created the four castes like Brahmins, Ksatriyas, Vaisyas 
and Sudras and assigned to them duties and rules of procedure. 

Brahma got ready for the work of Creation, concentrating his mind on the universal 
soul, the embodiment of Truth. And, the first to be born from his face were people with 
sublime qualities, and them he called Brahmins. Then emerged from him chest people in 
whom the heroic or militant qualities preponderated. (Rajasa). Them the Creator named 
Ksatriyas. Then from his thighs were born people in whom rajas and tamas preponderated, 
and they were called Vaisyas. And, lastly, Brahma brought forth from his feet another sect of 
people, and as tamas (darkness, cultural darkness) preponderated in them they were named 
Sudras. The system of four castes is called Caturvarnyam. (Visnu Purana, Part I, Chapter 6). 

Ahirhsa (non-violence), Satyavada (speaking truth), Bhutadaya (love for ail living beings), 
TIrthaseva (resort to holy places), Dana (gifts), Brahmacarya (celibracy), Vimatsaratva (absence 
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of malice), Service of Devas, Brahmins and Gurus (elders), to attend to all dharmas (duties), 
Pitrpuja (worship of elders) eternal loyalty to king, to accomplish objects in conformity with 
the injunction of the Sastras, not to commit cruel deeds, Titiksa (forbearance, to put up with 
equanimity the pair of opposites such as pleasure and pain, heat and cold), belief in God- 
these codes of conduct are common to all Castes and in all the four stations in life. Now, the 
special codes for each the four castes. 

(1) Brahmins. To perform and get performed Yajnas, to study and to teach the Vedas, to 
give gifts and to receive gifts-these form the dharma (duties) of the Brahmin. Brahmins take 
their second birth (dvija) on the upanayana (wearing of the sacred thread). The caste of the 
mother is the caste of the child. But children born to Brahmins of their non-Brahmin wives are 
not Brahmins. Children born of a Brahmin woman to a Sudra are called Candalas. Sons born 
of Brahmin women to Ksatriyas are called Sutas, and sons born of a Brahmin woman to a 
Vaisya are called Vaidehikas. The Brahmin shall not adopt the profession of the other castes. 
The twice-born are, however, allowed in certain circumstances, the profession of agriculture, 
protection of cows, commerce and kusida (to lend money on interest). But, he shall not trade 
in gorasa (milk and other cow products) lavana (salt) and flesh. If he be an agriculturist, the 
Brahmin may till the earth, cut medicinal plants and destroy pests. But, he must purify the 
soul by performing yajflas and worshipping Devas. The soil should be ploughed with eight 
oxen attached to the plough. He may sustain himself either with Rta (food got by begging) or 
Amrta (food got not by begging). The suffix "Sarma" should be added to the names of Brahmin 
children. Upanayana (wearing of the sacret thread) should be done when the child is eight 
years old. The maunji (girdle around the waist) to be worn after upanayana should be made 
either of munja grass or of the bark of trees. Brahmin Brahmacarins should wear hides, and 
when they beg for alms the sentence should commerce with the word 'Bhavati', e.g. "Bhavati, 
bhiksam dehi). The Brahmin can marry in all the castes, but he shall perform ritual only 
alongwith the wife of his own caste. 

(ii) Ksatriya. To give gifts according to rules, study Vedas and perform yajfias form the duty 
of the Ksatriya. To look after and take care of good people and to punish evil-doers are his 
especial duties. Names of Ksatriya children should take the suffix "Varma". After upanayana the 
child should wear tiger skin. He should carry a danda (rod) of the Arayal (peepal) tree. When the 
Ksatriya brahmacarin begs for alms the word 'bhavati' should be used in the middle of the 
sentence, e.g. "Bhiksam bhavati dehi". The Ksatriya can marry in the other castes, except the 
Brahmin. At the time of wedding the Ksatriya woman should hold an arrow in her hand. 

(iii) Vaisya. Agriculture, protection of cows and trade are the special duties of the Vaisya. 
Children born of Brahmin women to Vaisyas are called Vaidehikas. Names of Vaisya children 
should have the suffix 'gupta' after them. After upanayana the Vaisya Brahmacarin should 
wear sheep's skin. He should carry a danda made of a branch of the Kuvala tree. The Vaisya 
may have a wife of his own caste and one of the Sudra caste. At the time of wedding the 
Vaisya woman should hold a cane in her hand. 

(iv) Sudra. Service to the Brahmin and architecture form the duties of the Sudras are 
called Pulkasas. Children born to Brahmin women by Sudras are called Candalas, and sons 
born to Sudras by Vaisya women are called Ayogavas. 
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The Candala's profession is to hang criminals sentenced to death, and to live by women. 
The Pulkasa must live in hunting. Ayogava is to act on the stage and live by architecture. The 
Candala should live outside the village. The Candala has a right to take the clothes on corpses. 
He shall not have any physical contacts with the others. He will attain salvation if he died in 
the course of protecting others. The suffix 'dasa' should be added to his name. He shall marry 
only from his own caste. (Agni Purana, 4 Chapters from 151). 

CAVETTUPATA (CAVERU). (Pata - army). 

A particular division of the army which in olden days used to come forward to lay down 
their lives in the service of the country. When defeat in war was almost certain for their king 
an army division under royal leadership was formed of heroes, who took their last leave of 
their homes and people. The soldiers left their homes with their head and eyebrows shaved, 
and people gave them a hearty send-off. Either victory or death in battlefield was their slogan. 
This system originated in Kerala. Imitating Kerala, Turkey and Egypt formed their own division 
of Cavettupata in the 1 5th century. The Cavettupata of Turkey called the Janissary was formed 
out of poor Christians captured in war, and that of Egypt called Mamaluk was formed out of 
slaves. But, the Cavettupata of ancient Kerala was self-organised out of burning love for their 
king and country. The families of those warriors of the pata who died in fight were allotted 
royal favours. Even before, in the 14th century A.D. There existed in Kerala this system of 
Cavettupata. From A.D. 1090 to 1111 A.D. many fierce wars were fought between Kerala and 
the Cola country, and it was perhaps during this period that this system of fighting came into 
vogue. Certain inscriptions of the period go to prove that Ramavarmakulasekhara Cakravarti 
who ruled Kerala during the above period drove out the Colas from Quilon and captured 
places up to Kottar. 

Foreign writers have also referred to the Cavettupata. "Amouces" and "Amochi" used in 
the 'Rise of Portuguese power in India' indicate the Cavettupata. "In the war between Cochin 
and Calicut in 1504 three princes of Cochin were killed, one of them being the nephew of the 
ruling monarch. On his death 200 Cavettu warriors who formed the bodyguard of the nephew 
rushed to the field after saving their heads and eyebrows and killed all the enemies they saw." 

CERIPPU. (FOOTWEAR) 

There is a story in Mahabharata of how Cerippu and Kuta (footwear and umbrella) were 
born. Once the heat of the Sun became unbearable to Jamadagni and enraged at this the sage 
started sending arrows against the Sun. His wife Renuka was supplying him with arrows. 
When a set of arrows was finished Renuka brought another set. This continued without break 
and the Sun began to feel the attack. Unable to do anything against the sage the Sun heated 
the head and foot of Renuka on her way to supply the arrows so fiercely that Renuka fell 
down under a banyan tree exhausted. When she became well enough to walk she took arrows 
to her husband who was very angry for her being late. She then explained to him how because 
of the extreme heat of the sun she fell down on the way. Jamadagni then started with increased 
fury his shower of arrows and the Sun in the disguise of a Brahmin approached and advised 
him that it was not possible to strike down the sun because he was a swift-mover in the sky 
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and so it was better to withdraw from that attempt. But Jamadagni said the Sun would the bow 
of Visnu straightened up with a terrific sound. The Devas were terror-stricken, the whole 
universe shook, the earth experienced a convulsion and the oceans too were shaken. Morever, 
the head of Visnu was severed from the body, rose high up in the sky and fell into the sea. 
Brahma, Siva and others opened their eyes only to find the body of Visnu lying thus without 
the head. 

This loss of Visnu's head proved to be useful in another way. Now, Hayagriva, after 
securing the boon from Brahma that he would be killed only by one with horse's head, was 
running rough-shod over the whole earth. The devas cut ofT the head of a horse and attached 
it to the trunk of Visnu. Thus, Visnu came to life again, and according to his orders the citals 
gnawed away the cord of Hayagriva's bow as a result of which he was killed. (Devimatmya, 
Prathma Skandha). 

CHRIST IN THE BHAVI$YA PURANA 

The Bhavisya purana is already known as Bhavisyat in the Aparastambiya Dhanrtasutra; 
so it is one of the oldest purana-s attested to as a separate literary work. Yet the only printed 
edition now available, mention very recent historical events and also introduces biblical subjects 
and the figure of Jesus (Isamasiha)- topics which should be alien to the Puranic field of 
interest. The Bhavisya, following the fate of Purana-s, underwent changes though the centuries, 
as is also attested in Varaha purana (177.54-55), to such a degree that "the Bhavisya mentioned 
in Vayu (99.267) is not the present one; but the ancient Bhavisyat mentioned Ap. Dh. S. or 
another. As will be shown later, there have been several stages in the development of this 
purana, in one of which at least biblical topics were added. F.E. Pargiter says that "there can 
hardly be any doubt that this interpolation (i.e., Bhav. HI, 4. 17-19; 29-60; 5. 1-20) has been 
made very recently in view of Christianity." Although the passages mentioned by F.E. Pargiter 
do not contain the particular topic we are considering it would nevertheless seem only logical 
to apply the same conclusion to it also, as it deals with the apparition of Jesus to the emperor 
Salivahana. This awareness of the chronological development of a purana is indeed a necessary 
means for understanding any puranic text but it is far from being the only one, or even the 
privileged instrument. Nevertheless all the modern scholars, while hinting at this parvan of 
the Bhavisyapurana seem to have been viewing with only a chronological perspective. The 
aim of this study is first of all to enlarge the chronological vision of the topics of the Bhavisya 
Purana to its proper dimensions and then to add other perspectives in order to arrive at the 
deepest comprehension of our puranic. text. Therefore, having stressed the importance of the 
living tradition in the process of puranic transmission side by side with its historical 
development, I shall see whether the modern additions of the Bhavisya can claim to be one of 
its fruits or not. I shall then apply the results of such research to Bhavisyapurana III., 3.2. 21- 
32. 

Although the Bhavisya is not the only purana dealing with future events, yet its very 
name imposed on it the task of being always up-to-data. The result is that at present we 
possess not less than five different Nhavisya purana-S. none of which can claim superiority 
over the others as for their authenticity is concerned. The printed addition contains 26,617 
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sloka-s (according to my calculations), although the colophons of the first 89 adhyaya-s (plus 
five or six more) of the Brahma parvan pretend to belong to a purana with fifty thousand 
sloka-s and the purana-s attribute to it only 14,000 or 14,500 sloka-S. Moreover, the actual 
printed has four parvan-s against what is affirmed in Naradiya purana (1.100.4) and Bhavisya 
purana itself (1.22-3), which attribute five parvan-s to it: but in conformity with Saura purana 
(9.8c) and Skanda, Reva khanda (1.34 cd), which attribute to Bhavisya purana only four 
parvan-s. Whether the parvan-s originally were five or four cannot be decided until a critical 
edition is ready or at least until a chronological priority is determined between the two 
statements. That the five names of the five parvan-s are known and not those of the four 
parvan-s may support the hypothesis of a more ancient appearance of the five parvaned 
collection. But I must add that there is also a tradition of Bhavisya purana devided into two 
khanda-s , purvardha and uttarardha, with 512 adhyaya-s, which is supported by some MSS 
and appears in an edition printed at Lucknow according to Krsnamani Tripathi and indirectly 
testified at least by a Hindi translation. Jvala Prasad Misra gives, moreover, a detailed table of 
the contents of four different recensions of the Bhavisya, besides the Verikatesvara. 

The fluctuating situation we have seen in the parvan division of the purana appears also 
in the topics of the Pratisara parvan, to which we shall now pay special attention, as they 
concern directly the argument of this article. 

It is first to do noted that the name pratisarya parvan appears both in Naradiya purana 
(1.100. 8c, 11a), in Bhavisya purana (1,23c) and in the actual printed edition of four parvan- 
s, although in the printed it is the ncxt-to last parvan, in Naradiya and Bhaviiya it is the last. As 
for the contents, which constitute the most delicate problem and which are our main concern 
here, there is no definite answer in tradition. Naradiya purana (1.100. lOab), in fact, write: 

The only subjects mentioned in these sloka-s are a great number of katha-s of (*ej|f^d»i) 
of different arguments (HHlfeUH.). Such an indefinite statement presupposes, perhaps, that 
even at the time of Naradiya 1.100 the topics of this parvan could not be classified in any 
other way than through a vague ' nanakhyana" . We can suppose that the Pratisarga parvan, 
more than any other, bore the responsibility for the name 'Bhavisya' being to this purana; 
more than all the other parvan-s it was meant to narrate future events and thereby more liable 
to receive new additions to keep the purana up-to-date in different ages. This process of 
inserting new topics is peculiar to the whole puranic literature, and is not appreciated by those 
scholars, who try to reconstruct the 'original' Bhavisya and are therefore particularly opposed 
to this method of proceeding. Th. Aufrecht, says M. Winternitz, has unmasked (the Bhavisya- 
p which appeared in Bombay in 1897 in the Sri Verikatesvara Press) as a 'literary fraud'. For 
P.V. Kane. "The Pratisarga parvan is a modern fabrication containing stories of Adam and 
Eve, Prthviraj and Sarhyogita; the mlecchas of Dehali, Ramanuja, Kabir, Narasri (Narsi?), 
Nanak, Chaitanya, Nityananda, Raidas, Raidas, Madhvacarya, Bhattoji etc..." H.P. Shastri 
affirms that: "If any value is to be attached to the statements in the Narada-purina nearly half 
of the Verikatesvara edition is to be rejected for the Verikatesvara edition speaks of Akbar, 
Salim, Aurangzeb and other Moghul emperors, and of much later history," F.E. Pargiter writes: 
".. the Bhavisya (...) has been unscrupulously tampered with in order to keep its prophecies 
up-to-date, and text now presented in the Verikatesvara edition shows all the ancient matter 
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utterly corrupted, but the prophecies brought boldly down to the nineteenth century". The 
words of Krsnamani Tripathi and Madhavacarya Shastri are no less harsh. More balanced, 
perhaps, is Baladcva Upadhyaya's statement, which compares the recent additions with those 
made in the previous stages of development of the purana and the thus puts the ancient and 
i the modern on the same footing. 

The attitude of the scholars quoted is correct as far as it stresses that the new additions 
should be clearly recognisable as such and any attempt to camouflage them in an alien context 
will serve only to hide the chronological truth. It is praiseworthy, in my opinion, to point out 
that such a way of writting is against a sort of professional honesty. On the other hand, why 
should a tradition be shorn of one of its privileges, that of assimilating into its stream news 
events, giving them an interpretation befitting its own structure? The purana-s are still a living 
and development tradition; they are thus liable to change and growth. The way the puranic 
texts have been handed down shows that they have been developing for centuries and that 
now they are far from being definitely fixed. The Padma, the Vayu, the Skanda for instance 
have two different arrangements and editions. Even the Critical edition of the Vamana purana 
had to accept in its body a portion which is attested to in some MSS only. In fact, all the 
attempts of fixing a specific puranic 'canon' which appeared in course of time, have failed. 
The Pancalaksana, lists of numbers and names of the purana-s and their sloka-s and their 
contents as it is found in Naradiya (1.92-109), Matsya (53), Agni (272), Agni (272) and 
Skanda (VII. 2.1) all show that on several occasions the necessity of an arrangement was felt 
although no durable result was ever reached, so that at present many purana-s should be 
considered largely spurious if collated with those attempts of arrangement. In fact, they 
continued their evolution in spite of what had been the attempt to stop their development and 
growth. Till the moment a specific puranic text fails to be accepted as definitely fixed, the 
living tradition can rightly add to it at any time. The only problem will then be to know 
whether the addition is really fruit of a tradition or of a single person, and whether the new 
insertion is accepted by the living tradition or rejected. Do the additions actually found in the 
Venkatesvara edition of the Bhavisya purana find any correspondence in the living tradition 
or arc they are product of a single person, not accepted by tradition? We come, in this way, to 
the central point, which is to see how far some parts of the Pratisarga parvan are reliable: in 
other words, to Find out whether Bhavisya III.3.221-32 is a passage cut off tradition and 
therefore to be rejected, on whether it is representative of a living current of thought and 
therefore to be accepted. 

The Venkatesvara cd., at the end of the Pratisarga parvan confesses that the parvan is 
based on a single MS and requests anyone who knows the where as abouts of other MSS to 
inform the editor. From Jvala Prasad Misra we learn that the MS was prepared the Thakur 
Mahan Candar of Amrtsar by consulting an old book lying in that town. If J. P. Misra's 
information is correct then at least some adhyaya-s of the Pratisarga parvan of Venkatesvara 
bed. Are older than the printed edition and they perhaps represent Panjabi tradition. In Varanasi 
on the other hand, among the few MSS of Bhavisya purana, almost all the mainly concerned 
with the nine kalpa-s-a topic that belongs to the Brahma parvan alone or to the Brahma, 
Vaisnva and Saiva parvan-s. In the Sraswati Bhavan of the Sampurnananda Sanskrta 
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Visvavidyalaya (Varanasi) the MS 14,667 (Bhavisya p.)... a very short MS in bad condition- 
in the colophon says: sfcT ifatzpqgfcT h^wkhwim^' ^ ^i^Iujn: i The ' sampradaya' mentioned 
here is one of the 'new' subjects of the Pratisarga parvan in Vehk. ed. In the Saraswati Bhandar 
of Ramnagar (Varanasi) the MS 36/182 (Bhavisya-p) speaks of Vallabhacarya, Delhi and 
modern Pandits who have cultivated Bhakti. The MS is so obviously a modern work that it 
has been entitled 'jfiyfa* ifauilTi* yrV on the cover, although later the colophons simply say 
*?frT sft TfozrrjFT' I The presence of these two MSS points to the existence of an innovatory 
tendency in the Bhavisya purana continuing to the present time, even in Varanasi. H.P. Shastri, 
speaking of the collection of MSS in the Sanskrit College, Calcutta, says that "there is a MS 
called Brahma-khanda of the Bhavisya Purana which is merely a very recent gazetteer of 
Bengal and surrounding countries. It is so recent that it speaks of the last Mohammedan 
capital of Bengal as Morasidabada, a name given to it by Murshid-Kuli-Khan, the Subhadar 
of Bengal, in the year 1704. That MS must be spurious. I, however, examined another MS of 
the Brahma-khanda at Harwa which agrees generally with the text of the Vehk. ed. and ends 
with the ninth lunar mansion. In Bengal, then, beside the better known edition of the Bhavisya 
purana as represented in the Vehk. ed., there are MSS with some innovations which introduce 
modern matters in the Purana, The fact that H.P. Shastri is inclined to judge that MS as spurious 
is irrelevant for our purpose. From Panjab, then, to Bengal through Varanasi the innovatory 
current was at work in the last two centuries, neither more nor less than in other periods, to 
make the Bhavisya evolve, just as in previous centuries a similar tendency brought modifications 
to the other Purana-s including the Bhavisya as well. That Monier- Williams says "the Bhavisya 
Purana ought to consist of a revelation of future events by Brahma but contains scarcely any 
prophecies. This work is rather a mannual of religious observances..." should not be interpreted 
to mean that he had seen a Bhavisya superior to the printed one, not yet encumbered, so to 
speak, with all the additions of the Venkatesvara edition. It simply denotes that he consulted 
a different edition. Jvala Prasad Misra, as we have seen, gives an account of four different 
Bhavisya-s Nagehdranatha Vasu in his Viiakosa- referred to by H.P. Shatri- speaks of three 
different kinds of Bhavisya and Bhavisyottara as the fourth. Even in the small collection of 
Bhavisya MSS of Ramnagar (Varanasi), already mentioned, such differences in the texts are 
well represented. So Monier-William's statement is too broad, as it applied to Bhavisya Purana 
tout-court, with no knowledge, perhaps, of alternative texts. The conclusion of all this seems 
to be that the Bhavisya Purana printed in 1897 represents only one of the possible texts that 
could have been printed. In fact, unlike the other Purana-s which has undergone all their 
changes in previous centuries, the Bhavisya was still underdevelopment at that time. Moreover, 
the presence of signs of such a development in three different areas, as shown above, seems 
to prove that not all the modern changes of the printed edition are the work of a single person 
nor did they take place necessarily in a single place or in a short time. 

Bhavisya Purana III. 3.2. 21-32, which we will now examine, is a concreate example, it 
seems, of a passage representative of a trend then existent. Even though it was written by an 
individual, it has the right to be accepted in the Bhavisya because it was an expression of the 
living tradition. 

All these themes enter into a broader context relating some of the events in the history of 
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the Mleccha-s. In this connection are also mentioned Muhammad (III. 3.3) the Buddhists, the 
Jains and down through the centuries many other kings and famous persons. The Mleccha-s, 
in turn, arc introduced as a particular example of the dynasties of Kaliyuga, which form the 
basic topic of the Pratisarga parvan. The Bhavisya Pura/ia-according to F.E. Pargiter-is the 
source from which the accounts related to the dynasties of Kaliyuga of the Matsya, Vayu and 
Brahmanda Purana-s have been obtained. But he adds that "the only copy of the Bhavisya I 
have seen, containing the dynastic matter, is the Sri-Venk. edition (p.V)... but its account is 
altogether vitiated and worthless (p. VII)... It is, therefore, as it exists now of no value for the 
present purpose and has been left out of consideration" (p. VIII). 

Another point on interest is represented by interpretation of the word 'Masiha' in si 30. 
In this sloka the word is used without 4 isa', which stands for 'Jesus': so the sloka is intended 
to explain the meaning only of 'Messiah'. Jesus was called Masiha, seems to suggest si 29cd- 
30ab, because, being the unchageable (acala) Lord himself he removed the transient (ca/a) 
elements. Now in the whole Brahma parvan, where the cult of the Sun is widely presented, 
Surya (or synonymous) is never described as acala. Moreover, the expression itself "tatlvanam 
calabhutanam' , of si. 30 is unusual, although what is meant through it is surely common. The 
sloka identifies Masiha with impermanence, but the counterposition "acala-cola" and the 
meaning implied seem to be on the same line of, e.g., Maulvi Muhammad Ali's commentary 
to Qur'an (III. 44). The commentary gives as the most probable interpretation of the word 
Masiha 'one travels much' according to one meaning of the root 'MSH' in Arabic such as 
interpretation of the term is not available in the Qur'an, but 'it is the explanation, says the 
above mentioned commentary, which (...) lends support to the evidence recently discovered 
which shows that Jesus travelled in the East after his unfortunate experience at the hand of the 
Syrian-Jews and preached to the lost ten tribes of the Israelies who had settled in Afghanistan 
and Cashmere. The play on the words 'acala-cala' or si. 29-30, although common in Sanskrit 
Literature, seems thus to be an attempt to interpret "Christ" as a kind of 'wanderer'; an 
interpretation, that is strongly sustained by Mirza Ghulam Ahmad of Qadian, founder of the 
Ahmadiyya Movement in Islam at the end of XIX Cent. To understand fully such a passage, 
therefore, it seems that we have to delve into the movements that shook Northern India in the 
last century, i.e. into the jndian Renaissance. 

The passage may be interpreted as the author's sad reflection on the miserable condition 
of the sanatana dharma as a result of foreign domination. We have here, then, the key for 
understanding the reason for these insertions; all the biblical stories and the apparition of 
Jesus to Salivahana, should perhaps be interpreted as an attempt of some Hindus to assimilate 
in their tradition all the values of the conquerors. Everyone who is familiar with Indian literary 
and religious history knows very well such reactions that took place several times through the 
centuries. This seems to be enough to realise that the insertions of Hebrew-Christian subjects 
can have been composed in circles that tried to react concretely to the foreign rulers. 

As for Bhav. III. 3.2.21-32, in particular, it seems to have been also influenced, as already 
hinted, by that movement which brought some Muslims and some Europeans to suppose that 
Jesus had come to Kashmir either before preaching to the Jews or after his 'apparent' death 
on the cross or both. This problem would itself require another article. Here is only mentioned 
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although I think it is very important for grasping the meaning of the passage which is here the 
object of study. 

Thus, if we want to understand the puranic passage dealing with Hebrew-Christian tradition 
we have to investigate into the apologetically movements which gave birth to many Hindu 
booklets as answers to the missionary preaching of Christianity. We must not be satisfied 
simply with a rejection on the basis that the passage is found in only one edition of the 
Bhavisya Purana. Even if the actual words of the Vehkatesvara bed. are the product of a 
single man, yet we have to go back to the time in which the tradition of Christ in Kashmir was 
spread. One also has to take seriously into account how much the puranic literature, printed 
or not, has been influenced by the Indian Renaissance. It can be said, therefore, that, although 
the problem of insertion in the Bhavisya purana of passages dealing with Hebrew-Christian 
religious matter, might at first sight appear easily soluble simply by their expulsion from the 
body of the purana-s as not ancient i.e. spurious, yet one has to realise first of all the fact that 
new topics were inserted in the purana-s from early times, that such a procedure belongs to 
the puranic feature itself and the process of puranic growth does not seem to be quite over. 
Moreover, one has to study carefully the reasons for such insertion, because that will shed 
light on an aspect of the Indian Renaissance and point out the impact which the theory of 
Christ in Kashmir had on some Hindus and perhaps will help us to realise that even if the 
insertion has been made by an individual, it represents the attitude of a living tradition in a 
particular moment of history. 

When once Dharmaputra was closeted with Pancali in amorous talks Arjuna by mistake 
entered the room and was thus compelled as per a previous mutual agreement to go on a 
pilgrimage for a year. During this exile he married the serpent girl Ulupi. After that he proceeded 
again on his pilgrimage and reached a state called Manalur. Manalur was then reigned by a 
king called Citravahana. Citrahgada was the daughter of Citravahana. 

An ancestor of Citravahana greatly grieved by the lack of a son, did great penance to 
propitiate Siva and Siva blessed him and said that in future he and his successors would get a 
son to keep their line unbroken. Accordingly all the forefathers of Citravahana got a son each 
but when it came to the turn of the latter he got a girl instead. 

Arjuna accidentally saw Citrahgada and fell in love with her, and knowing that, the king 
received Arjuna in his palace and requested Arjuna to marry his daughter. Arjuna married her 
and couple got a son named Babhruvahana. Promising them that he would come back and 
take them to Hastinapura Arjuna continued his pilgrimage. (Chapters 219, 220, and 221, Adi 
Parva). 

When after the great epic battle Dharmaputra conducted an Asvamedhayajflva it was 
Arjuna who led the sacrificial horse to the south. When Arjuna came to Manalur he came 
against Babhruvahana who challenged him for a fight. In the grim battle that ensued Arjuna 
fell dead by the piercing arrows of Babhruvahana, his own son. At that time Ulupi and 
Citrangada came to the scene and seeing Arjuna lying dead, Ulupi brought the diamond, 
Mrtasanjivani, and placing it on Arjuna's face brought him back to life. (See Babhruvahana 
for details). After this incident all of them, Citrahgada, Ulupi and Babhruvahana went to 
Hastinapura alongwith Arjuna. (Chapter 79 to 81, Asvamedha Parva). 
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CIRAYUS 

An ancient king of the country Cirayu. Nagarjuna was a minister of this king. Nagarjuna 
knew the secret of 'Rasayanasiddhi'. Once Nagarjuna prepared a medicine for himself and 
the king which if taken would keep them eternally young. They took medicine accordingly. 

After some days a child of the minister died. Grief-stricken Nagarjuna decided to prepare 
Amrta which would eradicate death from this world. He had prepared it but there remained 
one more medicine to be added to this. The auspicious moment to add the same was to come 
only after five days and Nagarjuna waited. The Devas were frightened. If Amrta was made 
available on earth would become Devas. Devas could not bear this and so they sent the 
Asvinikumaras to the earth to persuade Nagarjuna to desist from his work of preparing Amrta. 
Further they informed him that his dead child was living happily in heaven. He agreed to stop 
his work. 

After sometime Cirayus crowned his son Jivahara as the heir-apparent. Overjoyed Jivahara 
ran to his mother Dhanapara to give her the glad tidings. Dhanapara told her son thus: "My 
child, why should you be so happy to think that you have become the heir-apparent. Several 
sons of your father had already become Yuvarajas and died before becoming king. Your 
father has taken a medicine from Nagarjuna and that will keep him eternally young. None of 
his sons can aspire to be the king. Your father is now eight hundred years old and will live 
ling. Many of you will become Yuvarajas but not the king. I will therefore suggest a way to 
tide over this difficulty. Everyday in the afternoon Nagarjuna would come outside the palace 
and enquire whether anybody is in need of anything. At that time he would give whatever 
was asked for. It is an opportunity when you can ask for his head. When Nagarjuna is dead 
your father would either die of grief or go to the forests. Then you can become the King." 

Jivahara was pleased to hear this suggestion and he went that after-noon to the palace of 
Nagarjuna and when Nagarjuna as usual came out with his query Jivahara asked for his head. 
Most willingly Nagarjuna offered his head to be chopped off. But the effect of the medicine 
made even the strongest cut by the sword ineffective. Jivahara lost many swords without 
Nagarjuna getting even a small scratch on his neck. The hubbub brought the king to the scene 
and he immediately asked Nagarjuna to withdraw his head but Nagarjuna refused saying, 
"Oh, King, in my ninety-nine previous births I have offered my head like this and please do 
not ask me to desist from making this offer for the hundredth time". 

So saying he embraced the king and taking a powder from his body smeared it on the 
sword and asked Jivahara to strike again. This time very easily Jivahara severed the head 
from the body of Nagarjuna. The King was greatly aggrieved and he renounced all and went 
to the forest and led a pious life. 

Cirayus' son Jivahara became king. But Nagarjuna's sons killed him and his mother 
died of grief. (Taranga, Ratnaprabha Lambaka, Kathasaritsagara). 

CITAL (Termites) 

Cital has got its own place in the puranas. Devi Bhagavata has the following story about 
i the origin of it. 
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Mahavisnu one looking at the face of Laksmi laughted without any apparent reason. 
Kaksmi, thinking that Visnu was laughing at her and that he had an eye on some other woman 
more beautiful than her lost her temper and cursed Visnu that his head would be severed from 
his body. 

No sooner was the curse pronounced than the Asuras came in batches fully armed and 
challenged Visnu to war. Single-handed the Lord fought the Asuras with one bow. The fight 
did not end though it continued for thousands of years. Visnu felt third and decided to rest 
awhile. He planted one end of the untied bow on the ground, rested his chin on the other and 
sat in Padmasana. Being very tired the Lord remained asleep for a long time in this posture. 

About this time the Devas made preparations to perform a yajna. All the devas except 
Mahavisnu attended that yajna. Since he was the master of yajnas performed for purposes of 
the Devas they could not begin it in his absence. So, Brahma and others went in search of 
Visnu to Vaikuntha. But he was not to be found there. Then Brahma and others found out with 
their eyes of knowledge where Visnu was and they went to the place where he was sleeping. 
They waited therefor a long time, yet Visnu did not awake from sleep. Then Brahma hit at a 
plan to awaken Visnu. It was to create citals (termites) to eat the end of the bow. When they 
had eaten away the end of the bow planted on the ground the cord binding the two ends of it 
would break, the bow would straighten up and the speedy movement of it would awaken 
Visnu. 

According to this plan Brahma created citals, but his other plans were not acceptable to 
the citals. They argued that the advantage of awakening the Lord from sleep would go only to 
the Devas, while its sin would fall upon them. 
They argued, 

Nidrabhangah kathachedo 

Dampatyoh pritibhedanam/ 

Sisumatrvibhedasca 

Brahmahatyasamarh smrtam//* 
Brahma conceded the justness of this argument and agreed that, in future, a part of the 
result of yajfias shall go to citals. It was after this that havis (as crificial offering) which, in the 
course of being submitted to the fire falls on the sides of the pit of fire became the share of 
citals (termites). 

CITRAPUSPAM 

A garden where peculiar kinds of flowers grow. This garden is on the higher planes of 
Mount Sukaksa to the west of Dvaraka. 

CITRARATHA I. (ANGARAPARNA) 

A devagandharva. 

Citraratha was the gandharva son Kasyapaprajapati of his wife Muni. (Sloka 43, Chapter 
65, Adi Parva). 

The greatest event in the life of citraratha alias Angaraparna was the defeat he suffered at 
the hands of Arjuna. The Padavas after their escape from the lac palace (Laksagrha) through 
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a tunnel arrived in a forest and there they killed the demons Hidirhba and Baka. One night 
they were walking along the shores of the river Ganga when they heard a sound of somebody 
bathing in the river. Arjuna who was walking ahead waving a country torch went to see who 
was bathing at that time of the night. Arjuna then saw Citraratha enjoying a bath with his wife 
Kumbhinasi. That period of the night was allotted to the gandharvas, and human beings were 
not expected to be out walking at that time. Citraratth felt it impertinent that Arjuna a human 
being should be out walking at night and peep into the privacy of the gandharvas. The 
gandharva and Arjuna so entered into a combat. Citraratha who was a great fighter was, after 
a grim battle, subdued, bound and foot, and brought before his brothers by Arjuna. Kumbhinasi 
followed her exhausted, powerless and spiritless husband and pleaded to Dharmaputra to 
release him Dharmaputra advised Arjuna to do so and on getting his release he taught Arjuna 
the famous Caksusividya-the magic art of seeing by one's own eyes anything and everything 
in the three worlds: Heaven, Earth and the netherworld. Manu was author of this magic art 
and from him Soma learnt it and from Soma Visvavasu, from Visvavasu, Citraratha and from 
Citraratha, Arjuna. Besides this Citraratha gave Arjuna many chariots and horses. 

In return Arjuna taught him the secret of the missile Agnisira. Exchanging and affection 
thus Citraratha and the Pandavas became friends. He then narrated to he Pandavas many 
interesting stories, of which the following are a few. The story of the feud between Vasistha 
and Visvamitra, story of Tapatisamvarana and tales about the sage Parasara, Kalmasapada, 
Adrsyanti, Bhargavas, Krtavirya and Aurva. Citraratha advised the Pandavas to have a priest 
for the sacrificial rites and it was thus that they engaged Dhaumya as their family priest. 

Since Arjuna had destroyed all the chariots belonging to Citraratha, the latter got a name 
'Bhagnaratha' (devoid of chariots). Citraratha admitted that Arjuna could conquer him because 
of his vow of celibacy. 

CITRASENA 

A gandharva. There is reference to this Gandharva in many places in the puranas. He 
had two wives Sandhyavali and Ratnavali. 

(1) How Arjuna saved him. Once when Citrasena with his wives was travelling in the 
aerial car the spittings of Citrasena fell upon the sage Galava who was doing his sandhya rites 
then. The sage complained about the incident to £ri Krsna who promised to bring to him the 
head of Citrasena before sun-set. Sage Narada informed Citrasena of his vow of Krsna. The 
Gandharva was taken aback and did not know what to do. But Sandhyavali and Ratnavali 
went and sought the help of Subhadra. They made a fire pit in front of her house and decided 
to end their lives alongwith Citrasena by juming into the fire. While Citrasena was circling the 
fire-pit before jumping into it his wives wept loudly and hearing the noise Subhadra come out 
and saw what was happening. They then took from Subhadra a boon to the effect that they 
should be allowed to live with their husband. It was only after granting them the boon that 
Subhadra understood the whole situation. Subhadra was in a fix but Arjuna assured her that 
Citrasena would be protected at any cost. Arjuna very cleverly shielded all the arrows sent 
against the Gandharva by Krsna and gradually the fight came to be one between Arjuna and 
Sri Krsna. Subhadra came between them and it was found difficult to continue the fight. §ri 
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Krsna advised Citrasena to bow down and touch the feet of Calava. Citrasena obeyed and the 
issue settled without harm to both the parties. 

(2) Arjuna defeats Citrasena. While the Pandavas were in exile, Duryodhana knew through 
a spy that they were camping in the Dvaitavana forest. Prompted by Kama Duryodhana 
programmed to go to Dvaitavana with his retinue to enjoy the sight of the suffering Pandavas. 
So they started to the forests under a pretext of an annual stock-taking of the cows. They 
reached Dvaitavana with a huge army. There they split into parties and roamed about making 
merry by themselves. Soon one of the parties reached a pond near the hermitage of the 
Pandavas. They saw a few Gandharvas making merry in the pond. With the usual haughtiness 
they commanded the Gandharvas to leave the pond and make room for Duryodhana to come 
and bathe. The Gandharvas did not pay heed to their words and on being informed of this 
Duryodhana went to fight with the Gandharvas. It was Citrasena who led the Gandharvas and 
by his incessant shower of piercing arrows split the Kaurava forces and made them flee for 
life. Duryodhana was isolated from his army, was bound hand and foot and taken a prisoner. 
In their sheer helpleness they approached Dharmaputra in his hermitage and acquainted him 
with the pitiable plight of Duryodhana. Dharmaputra asked Arjuna to go to the help of the 
Kauravas. Arjuna faced Citrasena in a grim combat. Citrasena then appeared in his real form 
and Arjuna knew that he was fighting a friend. Then at the request of Arjuna Citraratha released 
Duryodhana. (Chapters 239 to 243, Vana Parva). 

(3) Other details (1) This Gandharva occupied a seat in the court of Yudhisthira along 
with twenty-seven other Gandharvas and a few Apsara maidens. (Sloka 32, Chapter 4, Sabha 
Parva). 

(2) Citrasena is a member of the court of Kubera also. (Sloka 26, Chapter 10, Sabha 
Parva). 

(3) Citrasena used to attend the court of Indra also at times. (Sloka 22, Chapter 7, Sabha 
Parva). 

(4) At the invitation of Indra Arjuna went to devaloka and Citrasena taught him dance 
and music. It was during this visit that Arjuna threw a cold blanket on the amorous approaches 
of Urvasi and was consequently cursed by her to be an eunuch. It was through Citrasena that 
Indra sent word to Urvasi to console Arjuna and give relief from the curse. (Chapters 45 and 
46, Vana Parva). 

THE CITRASUTRA 

Polite education required a knowledge of several fine arts in addition to erudition in 
literature, rhetoric, grammar, logic, systems of philosophy and vast acquaintance with allied 
subjects. One of the common literary games prahelika, a variety of which was antadi requiring 
a vast fund of memorised verses to quote, samayocitapadyamalika, ready wit to whip up 
appropriate quotations for an occasion, is an indication of how sharpened was the wisdom of 
nagaraka, educated urbane man about town. Painting was rated high among these 
vinodasthanas (lit. seat of pleasure) hobbies. In the Kamasutra, Vatsyayana described the set 
up and arrangement of the living room of a typical nagaraka, an urban gentlement of taste 
with a knowledge of the vinodasthanas and a keen eye and ear for painting, dance and music. 
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This includes a vina suspended from a peg, painting board, a box full of colours and brushes, 
a book of literary value: nagadantavasakta vina, citraphalakam vartikasamugakah, 
kurantakmalas ca, Kamasutra 4.10. Syamilaka mentions a cup for holding colours casually 
kept on the window sill: tato'ham asahgam alekhyavarnakapatram gavaksad aksipya... 
Padataditaka, p. 35. 

The gentleman of leisure who learnt and practised art as a vinodastbana could never 
dream of using it as a profession for his livelihood. That is why the samvihaka in the 
Mrcchakatika laments that an art, learnt as an accomplishment, had in changed circumstances, 
become his means of livehood. KaletWksita ajivikedanirii, samurita, Mrcchakatika. The 
courtesan, who was among the most accomplished, was no doubt an adopt in music, dance, 
painting, sculpture, literature and so forth, but Damodaragupta makes it clear that her effort to 
excel in her knowledge of the fine arts was more to brandish her accomplishments and attract 
attention as much by these as by her personal charm and stamina that she built up assiduously: 
marhsarasabhyavaharah purusahatipilaya na tu sprhaya alekhyadau vyasanam 
vaidagdhyakhyataye na tu vinodaya, Kuttanimata, 307. Isvaradatta defends the vesavasa, the 
abode of courtesan by representing it as the very foundation of fine arts, wit and wisdom, and 
many accomplishments: pragalbhyarh sthanaiauryam vacananipunatam saustbavarh 
sattvadiptirh citrajnanarii pramodam suratagunanidhim raktanarinivrttim, citradinam kalanam 
adhigamanam atbo saukhyam agryarh ca kami prapnotyasritya vesam yadi katham ayasas 
tasya loko braviti, Dhurtavitasamuada, p. 27. Still, however, the noble influence of painting 
as a great art was such that even the calculating courtesan could be madly in love with a not- 
too-prosperous master in painting by her passion for art. Syamilaka gives the instance of 
Kusumavatika, an accomplished courtesan, passionately adoring the able citracarya Sivasvamin 
mainly for his masterly in the art: janita evasmatsvami yathasmatsakhya kusumuvatikayah, 
priyavayasyam citracaryarn Sivasvaminam prati mahan madanonmadah, iti, Padataditaka. p. 
25. 

The professional aspect of art was most pronounced among the courtesans, and the state 
gave special attention to the imparting of this knowledge to them by supporting silpins who 
were instrumental in it. Kautilya makes it obligatory on the part of the state to support the art 
masters, that spread their knowledge among pupils from such professions as required 
proficiency in different branches of the fine arts as a mark of their accomplishment, as it 
thereby enhanced the prestige of the state itself through the renown of such professionals: 
gitavadyapathyanrttanatalcsaracitravinavenimri 

anasamvahanavaisikakalajHanani ganikakadasirangopajiviniica grahayato rajamandalad 
ajivarh kuryat, Artbaiastra 2.27.44. 

It is this importance attached to the knowledge of fine arts and the popularity of the 
vinodasthanas among several amateurs that become almost an inducement to opulent charlatans 
to pretend a knowledge to which they could have no claim. Damodaragupta gives a telling 
example in Bhattaputra, who always carried in his hand a pair of paper-cut scissors to brandish 
in assemblies and impress his knowledge of elegant figure cutting, though, except for his self 
conceit, he had no knowledge of this or any other art for that matter: patracchedam ajanan 
janan va kausalam kalavisaye, prakatayati janasamaje bibhranah patrakartarim satatam. 



Copyrighted material 



288 THE CITRASUTRA 



Kuttanimata 74. 

Naturally, when some painters and sculptors excelled in their profession, the baneful 
influence of the courtesan dancers and those successful on the stage, development in them a 
certain ego and vanity, making them even overhearing in their attitude, though better birth, 
upbringing and reverence for the art would normally have given them greater humility: 
adhyadhikarh dhrstatvam prayena hi silpajivino bhavati, asritanartakavrtter visesato 
vijitarangasya, Kuttanimata, 878. 

Painting among fine arts indeed became so important that it was elaborated as a science 
very much as dance or music. Such a sophisticated study naturally brought into being standards 
of art citicism like those of literary criticism in alankarasastra. 

A standard text as a desideratum is to be expected to exist for such elaborate study, 
which alone could provide the textual definitions of the delicate nuances of the art. Fortunately 
such a text has been found in the Citrasutra of the Visnudharmottara, an appendix of the 
Visnupurana, thanks to Professor Stella Kramrisch who translated and discussed this section 
over five decades ago. Gunas and dosas, merits and defects, the proper of portrayal of rasas, 
emotions, suggestive import, styles of execution, are all elaborated in the Citrasutra of the 
Visnudha-mottara, the standard text on the principles of painting. Was this text assiduously 
studied by the painters and connoisseurs? Is it known from any sources? Has it been mentioned 
as a standard book on art as the Natyasastra of Bharata is known to be the standard text on 
dance? The answer is that a text, Citrasutra, is mentioned in the Kuttanimata. The only Citrasutra 
that we know is the one in the Visnudharmottara. It very well answers the requirement of such 
a text, and has valuable material. Nagarakas, connoisseurs of art, accomplished coutesans, 
painters and sculptors, among others that could a liberal education, studied the Citrasutra 
alongwith other standard texts on other subjects like dance and music. Bharata's Natyasastra, 
Dattila's text on music and the Citrasutra are among the many standard books on the fine arts 
studied by the accomplished courtesan MalatI as Damodaragupta has it: bharatavisakhila- 
datt.iavrksayurvedacitrasutresu, patracchedavidhane bhramakarmani pusta.tudasastresu, 
Kuttanimata 124. 

The Visnudharmottara elaborates, how to understand the principles of citra from the 
Citrasutra, a knowledge of natya or dance is essential, and to comprehend that, knowledge of 
atodya or instrumental music is a necessity, which, in its turn, requires proficiency in gita or 
vocal music, this last, again, depending on a knowledge of language, both classical and 
unsophisticated, samskrta and prakrta, with its rich literature in prose and poetry, its peculiarities 
of grammar, prosody, nuances of usage, interplay of regional languages and so forth. So in 
fact all these are dealt with. It may be that, just as the principles of dance, music, rhetoric, etc., 
are enumerated here as in their individual regular elaborate texts, the principles of citra are 
briefly here and a more elaborate text on which this is based on for which this forms a nucleus 
does exist. But so for there has not yet been found another text styled Citrasutra, though the 
study of it is mentioned so early as in the eighth century A.D. 

The date of the Visnudharmottara and the Citrasutra which in part of it could help 
understanding this problem better. Damodaragupta, the Chief Minister of King Muktapida of 
Kashmir of the Karkota dynasty, who was himself learned and a patron of letters, and in 



Copyrighted material 



THE CITRASUTRA 289 



whose court were such great literatures like Anandavardhana, belongs to the eighth century. 
The Citrasutra mentioned by Damodaragupta is to be understood as the Citrasutra of the 
Visnudharmottara, till any other independent text of that importance in textual content and 
with identical name is found. 

Moreover the Visnudharmottara itself is quoted by Sahkaracarya is his bhasya on the 
Visnusahasranama; rasan adatta iti ravih adityatma, rasanam ca tathadanad ravir 
ityabhidhiyate'. (1.30.16) iti Visnudharmottare... sarvasya jagatoh prasavita savita 'prajanam 
tu prasavanat saviteti nigadyate' (130 .1 5) iti Visnudharmottare, Visnusaharsanama 107. Sankara 
lived in the eighth century. This is therefore anterior to this data. The attribution of some of 
the works to Sankara has again been considered a problem to be determined. Sankara wrote 
the most erudite bhasyas, allegorical and philosophical hymns, as well as the simplest but 
most effective poems for educating the least sophisticated, educationally equipped and younger 
age groups. He met their capacity by reaching them at their level. An erudite Pandit does not 
talk to his grandchild in the terse language of Patanjali or Vacaspati Misra. Sankara had 
different levels to reach and different approaches to teach. He had to preach the ways of bliss 
through jnana, the path of attainment of grace through bhakti, through saguna and nirguna 
upasana. 

The stamp of Sahkara's composition already noticed in his repetition of favoured phrases 
in more than one poetic piece is again chosen for quotation in inscriptions not too for remote 
in age. An example is nalinidalagatajalamatitaralam, tadvajjiivitam atitayacapalam from the 
Mahamudgara or Bhajagovindastotra as it is more popularly known, repeated in the 
nalinidalagatojalavat taralam kim yauvanam dhanam cayuh of the Prainottararatnamalika 11. 
This is bodily dovetailed in the text of the Sevadi copper plate inscription of the Cahamana 
King Ratnapala dated in the early years of the twelfth century A.D. Ankara's date in confirmed 
as the eighth century by not only the mention of Bhagavatpada Sankara as the master from 
whom studied philosophy Sivasoma the venerable rajaguru of Indravarman I as given in an 
inscription in Pallava Grantha of the ninth century from Kambuja a feudatory state of Fu-nan 
in Cambodia: yenadhitani sastrani bhagavacchahkarahvayat, nissesasurimurdhali- 
malalimalalidhanghripankaja, Coedes, G. Inscriptions due Cambodge I, p. 37, but also from 
the protrait of his from one of the Pallave shrines in Kancpuram. In what esteem Sankara was 
held during his own time is clear from the terms in which he is referred in the inscription 'as 
with his lotus feet kissed by the swarm of bees in the shape of the heads of the totality of 
intellectuals', and the importance accorded him by placing him next to Vyasa and close to 
Daksinamurti. 

In discussing the data of the Visnudharmottara, Dr. Kramrisch has argued that if Sankara 
were known to this text he would have been made an attendant deity in the pantheon 
surrounding Visnu. "Had Sankara existed at the time of the compilation of the chapters on 
painting, the author would have incorporated him into the Vaisnava pantheon in spite of his 
being an incarnation of Siva", Kramrisch p. 3. Actually Sankara is shown as seated to the 
right in adoration of Visnu as a teacher. Gitacarya, with aksamala in his lower right hand and 
other attributes in the rest, a rare Gurjara Pratihara sculpture of the ninth century from Raj as than 
in the collection of Mrs. Pupul Jayakar. This is contemporaneous with Vacaspati Misra, one 
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of the greatest intellectuals that commented on the bhasyas of the great acarya. Dr. Kramrishch's 
arguments is thus more than answered and confirmed by this very sculpture. The text of the 
Visnudharmottara is unaware of Sankara whom, however, the Pallava sculptor associated 
with Siva in the company of Vyasa and the Pratihara sculptor with Visnu as the expounder of 
the Gita, the text of which is recorded by Vyasa, who is identified with Visnu. Sankara quotes 
the Visnupurana 3.4.5. to identify Vyasa, with Visnu krsnadvaipayanam uyasam viddhi 
narayanam probhum, ko hyanyah pundarikaksat mahabharatakrid bhavet. 

There is another feature in the sculpture from Kancipuram representing Vyasa 
accompanied by Sankara. The portrait type of Vyasa already given in the southern recension 
of the Mahabharata, preserved also in the text from Bali edited by Sylvain Levi, reads as 'dark 
like laden cloud, tawny in his bound up locks of hair, tall, staff in hand, antelope-skin covered, 
purifying the worlds by his look, the foremost of poets, son of Parasara, reveals himself in the 
divisions of the Mahabharata; abhrasyamah pingajatabaddhakalapah pramsur dandi 
krsnamrgatvakparidhanah, saksallokan pavayamanah kavimukhyah parasaryah parvasu rupam 
vitanotu, Mahabharata 1. The Visnudharmottara nearly repeats it, describing Vyasa as darkhued, 
of emaciated form, tawny in his tied up locks of hair and attended by his four disciples 
Sumantu, Jaimini, Paila and Vaisampayana: krsnah krsatanur uyasah pihgalatijatadharam, 
sumantur jaiminih pailo vaisampayana eva ca, tasya sisyas tu kartavyas catvarah pariparivayoh, 
Visnudharmottara 3.85.65-66. The disciples are also shown with Vyasa, though all of them 
including Vyasa, are subordinated to Siva as the supreme teacher, Daksinamurti, in the main 
niche, flanking which are two niches, where again a division of them is so made that Vyasa 
and Jaimini representing Purva- and Uttaramimamsa are prominent each in one. A significant 
addition in Sankara in the group, and significantly very close to Vyasa. The Visnudharmottara 
mentions also the mode representation of Valmiki, a fair in colour, almost covered up by a 
mass of bound-up locks, lost in penance, peaceful, neither lanky nor obese: gauras tu karyo 
valmiki jatamandaladurdrsah tapasyabhiratas santo na krio no ca pivarah. Visnudharmottara 
3.95.64. And we know only one instance of an image of his installed in the only temple 
dedicated to him in the far off village Tra Kieu in the province of Quang-Nam in Annam and 
equated with Simhapura, the ancient capital of Champa. This is again an early tradition, a 
tradition following the dictum of this next which is again thus proven to the anterior to the 
eighth century. 

Dr. Priyabala Shah, in proceeding upwards from the latest works that mention the 
Visnudharmottara, notes Hemadri's mention in the Caturvargacintamani in about 1260 A. D., 
and Alberuni's in about 1030 A. D. But these do not go beyond the mention of the name of 
the work. The specific use of special terms described in detail in the Citrasutra of the 
Visnudharmottara is found in a very early poem in a regional language in a casual way, 
establishing that the terms were already so wellknown and in use, and probably were so very 
much in vogue that they had become part of cultural life and existence, pointing to the next of 
the Citrasutra to be so much anterior to it by several centuries. This reference is to the varfanas 
or modes if shading like patraka and binduka as well as the term r.imnonnata used by Kalidasa 
and, earlier, in the Mahabharata, from which quotes Ksemendra. The passage occurs in the 
Telugu poem Kumarasambhava by Nannechoda claimed by Ramakrishna Kavi, who discovered 
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and made known to the world its rare manuscript and text, to belong to the ninth century, 
though another opinion believes it to be slightly later than Nannaya, the first of the three 
authors of the Mahabharata in Telugu. The passage patrakabindukanimnonnatambul alavaraci 
is indeed revealing. It really points to a date for our text for anterior to it, and again confirms 
its date prior to the eighth century, already seen from its reference by aankara. 

As has been discussed by Dr. Kramrisch and Dr. Priyabala Shah the Visnudharmottara 
has freely drawn from earlier sources. The text of the Natyasastra has been of great help to the 
compilation of the chapters on dance in the Visnudharmottara. Still there are some variations 
in the enumeration of the karanas, angaharas, hastas, which do not in themselves constitute 
very special indications of date though some may constitute. Thus, the eight rasas of the 
Natyasastra constant here with the nine enumerated in the Visnudharmottara. In the 
Ubhayabhisarika of Vararuci an interesting passage enumerating dance movements, flavours 
and musical rhythms confirms the rasas as eight-fold and shows its proximity to the Natyasastra 
in date. Priyangusena, the famous young dancer, combines in herself the basic requisites, like 
beauty of form, the bloom of the dawn of youth, alluring hue, great bodily sheen and several 
such others. Apart from this are her accomplishments in the art itself, her mastery over the 
four-fold abhinaya, the thirty-two varieties of hand movements, eighteen modes of glances, 
six stances, three-fold movements, eight flavours, tripartite musical rhythm and other such 
dance factors, which are, as the poet describes, beautified by their association with such a 
talended danseuse: yasyas tavad prathamam rupasrinavayauvanadyutikantyadinani gunanam 
sampat, caturvidhabhinayasiddhih dvatrimsadvidho hastaprocarah astadasavidham 
nitriksanam, sat sthanani, gatitrayam, astau rasah, trayo gitaviditradilaya, ityevamadini 
nrttahgani tvadairayenalahkrtani, Ubhayabhisarika p. 142. Here the rasadrstis and sthayidrstis 
are alone taken which explains the court eighteen. The number of hastapracaras here, taking 
only asamyuta and samyuta and including nrttahastas, are exceeded by the enumeration given 
in the Natyasastra and the Visnudharmottara by five and three respectively. These variations 
may not help in themselves to determine their relative position in age. Yet the number of rasas 
is not altogether to be excluded in the study of the age of the works. Dr. Manomohan Ghosh 
has felt that 100 B. C. could be date of Natyasatra. The dance sculptures from Bharhut and 
Amaravati illustrating definite ideas in the technique of dance language confirm this date. 
This would only place the Visnudha/morfara later than the second-first centuries B.C. But 
how much later has to be determined. 

Dr. Priyabala Shah discusses the similarity between Bhamaha's Kavyalahkara, Dandin's 
Kavyadarsa and the section on literature in the Visnudharmottara. Considering the tendency 
in alahkaras gradually and diminish the importance of prahelikas, we may safely conclude 
that the text of the Visnudharmottara with its eighteen alankara and twenty-four prahelikas 
has precedence in date over Bhamaha and Dandin who give respectively thirty-nine and 
thirty-five alahkaras and the letter of these two, sixteen prahelikas. This would take the 
Visnudarmottara before the seventh century. 

Dr. Priyabala Shah has given another point to argue a date for the Visnudharmottara in 
the fourth century. Taking the passage caitro madhur it smrtah vaiiakho madhavoh proktah, 
Visnudharmottara 3.9.3, she points out that sixteen hundred years ago, the day of the vernal 
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equinox was the day when the sun entered the sign mesa. The identity of the lunar months 
caitra, vaisakha, jyestha, asadha and the rest with the seasonal months modhu, madhava, 
Sukha, suci, etc., show that the beginning of spring was in caitra at that for off date, and the 
spring equinox was when the sun entered mesa. The line tulamesagate bhanau visuvaddinam 
ucyate, Visnudharmottara 3.9.6. is in support of this. Today, however, the spring equinox is 
twenty-three days earlier. The correspondance between the lunar and seasonal months is 
answered in all early works that go back before the fourth century like the Amarakosa and the 
Arthasastra. In the former the lines are clear: margasirse saha marga agrahayanikaica sah, 
pause taisasahasyau dvau tapa maghe' the phalgune, syat tapasyah phalgunikas syaccaitre 
caitriko modhuh, vaisakhe madhava radho jyesho sukras sucistvayam, asadhe sravane tu 
syan nabhas sravanikasca sah, syur nabhasyaprausthapadabhadrabhadrapadah samah 
Amarakosa 1.3.15-17. 

The upper age limit has been held by her on the strength of the northern dress udicyavesa 
and aviyahga or viyahga mentioned for Surya as due to Magian influence from Persia that Sir 
R.G. Bhandarkar places in the third century A.D. But there are Kusana images of Surya of the 
first and second centuries also. Examination of other early iconographic factors also described 
in the Visnudharmottara considerably help in understanding the date of the text. 

In the Satarudriya of the Krsnayajurvedataittiriya samhita, the epithet dhavadbhyah 
indicates the running forms of deities in apposition to the standing and reclining. The 
Visnudharmottara gives an excellent example for this in Vayu, who is all the time on the 
move in the proverbial vayuvega mentioned by Valmiki in the context of Manuman's swift 
flight over the sea, vayuvegasavegasya, Ramayana, 5.37.45. On one variety of Kaniska's 
coins Vayu is represented running very fast with dishevelled hair, holding the terminals of his 
upper garment filled with wind, indicating his swift movement vayupuritavastrasca dvibhujo 
rupasamyutah, karyo grhitamastrantah karabhyam pavano dvija, uyaurttasyas tathakaryo 
devovyakulamurdhajah, Visnudharmottara 3.58.1-3. This early form of Vayu occurs only in 
this case and is never repeated in any later representation of the deity. In early medieval 
sculpture, Vayu still carries the windfilled upper garment even as Agni, aflame in Gupta 
Sculpture, jvalamalakulam, Visnudharmottara 3.56.1 has still flames on his shoulders in early 
medieval representions. In later medieval sculpture, however, it is only the banner or his swift 
vehicle the deer that distinguish him. The striking coincidence of every detail of the description 
and the figure on this century coin is very significant indeed, especially when it is noted that 
this form never occurs any later. 

In the case of Surya wearing udicya vesa or northern dress the mention of moustaches is 
significant. It not only follows as early Vedic description hiranyasmasru (Taittiriya Aranyaka) 
but also points to the early Kusana type that has the moustaches, absent in later sculptures of 
the deity. His attendants Danda and Pihgala are also shown in udicyavesa as described in the 
Visnudharmottara. This udicyanesa for Surya is reiterated in the Brhatsamhita of Varahamihira, 
an early Gupta text, kuryad udicyavesm gudham padad uro yavat, kamaladaradyutimukhah 
kancukaguptas smitaprasannamukhah, Brhatsamhita 57.46-48. On the reverse of a copper 
coin of Huviska, shown riding an elephant on the obverse, there is represented Surya, whom 
the legent in Greek letters styles Mioru corresponding to Sanskrit Mihira. The deity is haloed, 
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wears long coat and top boots. This is the Central Asian udicya vesa for Surya, the dress of the 
Kausana. The early indigenous type of turbaned, barebodied, garland-decorated Surya now 
changes into this Central Asian type. This latter is the form best known to the author of the 
Visnudharmottara and he describes it 

The Visnudharmottara makes a difference in the depiction of Skanda by mentioning 
four varieties, Kumara, Skanda, Visakha and Guha. The first is six faced and the rest have 
each a normal single face. There is also an identification of Vasudeva Visnu with Kumara as 
assuming that form to lead the army of the gods, devasena: carurmurfeh kumarasya ruparh 
the vacmi Yadava, kamaras ca tatha skando visakhasca guhas tatha, kumaras sanmukhah 
karyas sikhandakavibhusanah... caturbhujo hi bhagavan vasudevas sanatanah, pradurbhutah 
kumaras tu devasenaninisaya, Visnudharmottara 3.71.3.3.7 We know that varieties of Kumara 
were known even in the days of Patanjali who mentions individually Skanda and Visakha as 
separate deities iivas skando viiakha it, Mahabhasya. The identity of Kumara with Visnu is 
rather confusing, as normally it is understood that the importance of Kumara or Kartikeya lay 
in his being the glowing power of 6iva himself, exceeding even solar effulgence, conserved 
in flaming fire to be the protector of the celestial army: raksahetor novasasibhrta nasavinarh 
camunam atyadityam hutavahamukhe sambhriam taddhi tejah, Meghaduta 1 .46. 

To understand this identity of Kumara with Visnu, the ancient name of Kumara, 
Brahmanyadeva, denoting Kumara on Yaudheya coins associating him with both the single- 
faced and six-faced form of the deity, and the ancient mahamantra that associates the name 
Krsna Vasudeva, offer the clue. The Yaudheya, a warlike tribe renowned for their valour in 
battle, chose Kartikeya as their war-lord and represented him holding a spear and inscribed 
the legend in Brahmi yaudheyaganasya jaya at brahmanyadevasya jaya at brahmanyadevasya 
yaudheyaganasya jaya, having him ever before them as the ideal in military glory. The six- 
headed variety of Kumara also represented on the Yaudheya coins leaves no doubt about 
who the Brahmanyadeva is. Kumara is known from other sources also as Brahmanyadeva,... 
In the Bilsad inscription of Kumaragupta. Brahmanyadeva is clearly stated to be a synonym 
of Swami Mahasena; and the line of Kalidasa's describing him as the wonderful form of the 
conserved effulgence of the Lord from all the three worlds is echoed: bhagavatas 
trailokyatejassambharasantatadbhutamarter brahmanyadevasya svamimahasenasyay-atane, 
Corp. Inscr. Ind. 3. pp. 44.45. The famous verse namo brahmanyadevaya gobrahmanahitaya 
ca, jagaddhitaya krsaya givindaya namo namah associates Brahmanyadeva with Krsna 
Vasudeva. The Visnudharmottara, being very close in date to both these traditions, voices 
this association with Visnu as well, and explains the train of thought. It also takes into account 
the six-faced and single-faced form of the deity, the variety itself occurring on early coins. 

The Vaisnavite tradition of representing Sahkarsana. Vasudeva, Pradyumna, Aniruddha 
and Samba is observed in one of the earliest sculptures of the early Pal lavas of the Prakrt 
characters, which hails from the Village Kondamotu in Guntur district It is carved in the late 
Satavahana style developed during the time of the Iksvakus and contained by Pallavas whose 
territory extended here. It is one of the most important sculptures for the study of early Hindu 
iconography, particularly in south India. The central figure is an arresting one of Narasirhha 
in almost complete zoomorphic form, as a lion seated on a throne, with only the addition of a 
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pair of human arms to carry the club and wheel. The early type of srivatsa, the symbol of Sri, 
is marked on the name just above the chest of the lion. There are two deities to the right of the 
lion and three to the left, all of them with a single pair of arms each. Flanking the lion, 
immediately near it, are Vasudeva wearing a crown, with his right hand help up in abhaya 
and the left carrying the conch Pancajanya, and Pradyumna holding a bow and arrow. To the 
right of Vasudeva is Samba distinguishd by his long club, here looking almost a pestle, as 
usual in very early representations of Visnu himself holding the club, more resting his hand 
on its side than holding it. To the left of Pradyumna is Sahkarsana with a wine cup in his right 
hand. Beyond and at the end of the whole group is Anirudha with sword and shield as he 
should be represented. It is interesting that the text of the Visnudharmottara gives these attributes 
as shown here though the sculpture is lightly earlier than the text: capabanadharah karyah 
pradymnasca sudarsanah, rajan duruvadalasyamas svetavasa madotkatah, kartavyas 
caniruddho' pi khadgacarmadharah probhuh, sambah karyo gadahastas surupas ca visesatah 
sambaniruddhau kartauyau padmabhau raktavasasasau. The makaradhuaja shown to the left 
of Samba is almost all for Pradyumna whose hands are both engaged. It is to the left as it 
should be, uamaparsuagatah karya devanam pravara dhuajah Visnudharmottara 3.85. 76-78 
and 28. This also tallies with the text of the Brhatsarhhita of about the same period in the case 
of the Vasudeva and Sankarsana. The former is to be, as in the sculpture, two-armed, with his 
right hand in abhaya and the left holding the conch, dvibhujasya tu santikaro daksinahasto' 
parasca sahkhacharah, Brhatsarhhita 57.35, the latter with his eyes rolling in drunken fantasy, 
a single ear-lobe decorated with jewel, the other free, halapanir madavibhramalocanaica 
kartauyo bibhrat kundalam ekam sankhendumrnalagaumravapuh, Brhatsarhhita 57.36. The 
description of Baladeva's drunken languor and rolling eyes and the special adornment of a 
single carlobe with kundala is answered in the Visnudharmottara as well. It is interesting to 
note how this Pancavira group enshrined is mentioned in an early insciption from the village 
Mora in the vicinity of Mathura. This early predilection for PaHcaviras disappears in favour of 
the caturuyutha that later takes its place. This is point in favour of an early date for the 
Visnudharmottara text that describes the five. But the caturuyuha concept is also portrayed 
with equal gusto. This as well as the lack of knowledge of Narasirhha in nearly pure zoomorphic 
form in the V/'snudharmortara, that, however, knows Varaba in the therianthropomorphic and 
purely zoomorphic form as well, suggests its date as not earlier the third and nearer the fourth 
century A.D. 

Early Vakataka representation of Brahma in the Elephanta caves in several panels, as 
among the numerous Devas hovering above and around the main form of Siva, is indeed one 
of the most interesting. Brahma us four-faced and four-armed wearing jata locks and krsnajina 
yajhopavita, sacred thread composed of deer skin, is mentioned for deity in the Satarudriya in 
the epithet upaviline, and prescribed as essential for Vedic studied and performance of sacrifices, 
ajinani vasa va daksinata upaviya daksinam bahum uddharate.... yajnpavityeva adhiyita 
yajayed yatetava, Taittlriya Samhita. Krsnajina, the skin of the black antelope, given in the 
text of the Visnudharmottara, is not only very pure, but represents, by its white and dark 
shades, the Rg and Yajurvedas as they assumed this form as described in the Taittiriya Samhita. 
The text of the Visriud/iarmoffara describes Brahma as benign in his four faces, seated in 
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padmasana on lotus, wearing the black antelope skin upper garment with matter hair, four- 
armed and on a fleet of seven swans, carrying waterpot and rosary: Brahmanam karayed 
vidvan devam saumyam caturmukham, baddhapadmasanam tatha krsnjinambaram, jatadhararh 
caturbahum saptahamse rathe sthitam, ekasmin daksine panavaksmala, kamandalur dvitiye 
ca sarvabharanadharinah, Visnudharmottara 3.44.5-7. It is interesting to compare with this 
the description of Brahma by Bana as riding a fleet of swans: visrantam iva vitatapaksatina 
viyati pitamahavimanahamsayuthena, Harsacarita 7. p. 60; pitamahavimanahamsakulapalah 
paryotan aparavaktram uccair agayat, Harsacarita I. p.7. The significance in this case is that 
this form of Brahma on fleet of swans, that does not appear in sculpture later than the fifty- 
sixth century, is an early concept fresh in the mind of the author of the Visnudharmottara. 

The Visnudharmottara describes Indra with an eye horizontally placed on the forehead, 
a Kusana feature that later survived for a long time later in Nepal disappearing altogether 
from India the early three, four centuries of the Christian era: tiryaglalatagenaksna kartavyas 
ca vibhusitah Visnudharmottara 3.50.3. This text also explains that his triple-eyed aspect is 
after &ambhu. It is wellknown that it is only in the early Kusana ekamukhalingas and in the 
inscribed Siva with Gauri from Allahabad of late Kusana date that the eye on the forehead is 
horizontally shown, a feature also adopted for Indra very early and discontinued thereafter in 
India, though surviving in Nepal. So the mention of this feature in this text is again significant. 
The description here of the connotation of the four tusks of Airavata, Indra's vehicle, is equally 
significant in reckoning the four expedients of royal prowess: arthastvairavano jneyo dantas 
tasya tu kirtitah, daivamantraprabhutsahasaktayas tu mahabalah, Visnudharmottara 3.50. 12. 
It is exactly the same idea that is voiced by Kalidasa in his verse suragaja iva dantair 
bhagnadaityasidharaih, nay a iva pahabandhavyaktayogair upayaih, harir iva yugadirghair 
dorbhir amsais tadiyaih, patir avanipatipatinam tais cakase caturbhish, Raghuvamsa 10.86. 

The panel of Naranyana at Deogarh is the earliest known representing this form. It is 
indeed a striking example of harmony, meticulous in every details, as given in the text of the 
Visnudharmottara Four-armed Narayana and Nara with a single pair of arms are seated under 
a Badari tree, flanking it, wearing matted locks and black-antelope skin, holding the rosary, 
the very picture of tranquillity, one a complement to the other, one leg suspended and the 
other on or near the knee of the other: duruaiyamo narah karyo dvibhujasca mahabhuja, 
narayanascaturbahur nilotpaladalacchavih, tayor madhye ca badarikarya phalavibhusana, 
badaryam anu tau karyamaladjaravubhau, krsnajinadharau dantau jatamandaladharinau, 
padena caikena rathasthitena padena caikena ca janugena, karyo hariscatra narena bulyah 
krsno'pi narayanatulyamurtih, Visnudharmottara, 3.76.2-5. To this has to be added the text 
narrating the birth of Urvasi: narayanena munina lokanam hitakamyaya, praptanarh 
vancanarthaya devastrinam mahamunih, sahakararasam grhya urau cakre varastriyam, citrena 
sa tato jata rupayukta varapsarah, yam drstna vriditas sarva jagmus fa devayositah, 
Visnudharmottara, 3.35. 2-4. 

One of the earliest representations of Visnu as Vaikuntha is in metal and is now in the 
Museum for Volkerkunde in Berlin. It is a late Gandharan piece and is to be dated in the 
fourth-fifth century A. D. It is rare example still preserving earlier Gandhara tradition. The 
crown is based on the early Indian turban getting transformed into a crown with circular 
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lotus-shaped jewel, maulimani. The moustache, the muscular treatment of the body and the 
mode of garment worn, all recall Gandhara work. This has been the inspiration for later 
representations of similar caturvyuha type of Visnu with Narasirhha-Varaha faces on either 
side and the Kapila aspect at the back as in the famous Vaikuntha sculpture from Kashmir. 
The fat pot-bellied cakra as ayudhapurusa is delightfully treated as also Prthvi at his feet 
holding them on her palms. Noteworthy here are the details in the text of the Visnudharmottara 
occurring visually in this figure. The circular crest jewel, sirahpadmas tathaivasya 
kartavyaicarukarnikah (3.15.5); the lower garment reaching his knee, devaica kativasena 
karyo janavalambina (3.85.8); the garland Vanamala up to his knee, vanamala ca kartavya 
devajanuavalambini (3.85.9); the full blown lotus in his right hand and a real conch shell in 
his left hand, vamapanigatam sankharh sankhakaram tu karayet (3.85.10); Prthvi at his feet 
and between them, holding them on her palms, striupadharini ksoni karya tatpadamadhyaga, 
tatkarasthahghriyugalo devah janardanah (3.85. 6-7); personified wheel to his left, potbellied, 
be jewelled and with glaring globular eyes, vamabhagagatascakrah karyo lambodaras tatha, 
sarvabharanasamyukto urttavisphariteksanah (3.85.13), all these specially tally as if one was 
made for the other. The four faces are the benign, leonine, porcine and of Kapila, saumyam 
purvarh narasimham tu daksinam, kapilam vaktram tatha varaham uttaram (3.4.11-12). In the 
context of the early date of this metallic sculpture, the reference to the early feature of the 
circular maulimani on the headgear showing the transition from turban to crown in this text is 
indeed significant. 

Metal images of the Camba school of the eighth century recall to a certain extent earlier 
Gupta traditions blended with the Kashmiri, Gandharan and Pratihara elements. Of some of 
these images from the Brahmaur temple there is one which is rare and unique. There is only 
one example known of Narsirhha of this type. And it is interesting that this form bas a special 
textual reference in the Visnudharmottara. It is wellknown convention that sometimes attributes 
are not shown in the hands of deities. Their suggestion in hands in the mudra for carrying 
them is a charming mode. Rama or Tripurantaka carry no bow or arrow. Vinadhara has his 
hands in the attitude of holding the lute that is never depicted, the lotus or lily is absent in the 
hand of Devi in the attitude of holding it. In the manner Narasirhha is seated, on a lion throne, 
his uppear pair of arms lacking the wheel and conch, the lower pair immediately under the 
chin of the leonine face as if resting on the tip of the handle of the club, gada. The blend of 
early Gandharan and Gupta elements in this early medieval sculpture is most obvious. What 
is most note-worthy here again is the circular maulimani on the headgear as in the earlier 
discussed Visnu. The text of the Visnudharmottara is amazingly close to this unique form; 
simhasane sukhasinah karyo va bhagavan harih, gadamastakavinyastakaradvitayabhusanah 
(3.78.9). When we remember this is the only example of this type, and still has lingering early 
features, the text becomes all the more significant. 

In the early Pallava plaque of the fourth century from Peddamudiyam there are several 
early forms of deities including the Srivatsa symbol partially anthropomorphised. In this a 
band of lotus petals is shown on the head just below the crown. This tradition is continued in 
other similar but later Pallava representation in metal and stone, the former from Enadi and 
the latter from Kaveripakkam. The aid to understood this rare feature is again the text of the 



Copyrighted material 



THE CITRASUTRA 297 



Visnudharmottara. that not only prescribed in representation of a lotus on the head of Sr. but 
also exploration as symbolic of saubhagya, the essence of auspiciousness and good fortune: 
devyasca mastake pud mam tatha karyam manoharam, saubhagyam tad vijanihi, 
Vishudhartnottara 3.82.8. In another still earlier panel from near Tenali, there is Laksmi almost 
as she is shown in the Peddamudiyam plague but without the head and with a lotus in its 
stead. 

A Pala image of dancing Siva is styled Nartesvara in the inscription engraved on its 
pedestal. The earliest images of this type are Gupta, of the fourth-fifth centuries. A classical 
example is from Nacna, from Mrs. Pupal Jayakar's collection, graciously presented by her to 
the National Museum. The term Narsetvara occurs also in early medieval inscriptions in 
Cambodia. He is variously known as Nataraja and Natesa and Adavallan or Kuttan in South 
India, all meaning, no doubt, the best of dancers. But the term Nartesvara is spelt in the 
Visnudharmottara to designate this from: nrttenaradhayannaste devarh cajragadadharam, 
nrttescaratvam cavapa tustava madhusudanam, Visnudharmottara 3.34. 22-23. The tradition 
of Visnu as Sesasayi watching Siva dancing is very old and it is intimately associated with the 
Nataraja-Govindaraja complex in Cidambaram, the home of the Nataraja cult itself in South 
India, and is repeated in famous murals of both Kerala as from Ettumanur. The term Nrttesvara 
that has been adopted in North India has its origin in the Visnudharmottara text, that also 
bring together recumbent Visnu and dancing Siva, the one as the creator of the ahgaharas, 
and the other rhythmic nrtta with stress on tala and laya. 

The Sadasiva aspect of Siva as described in the Vj'snud/iarmoffara is a very important 
pointer to the monolithic three-faced Siva in the central cell at Elephanta and in one of the 
Vakataka caves at Ellora. The calm and serene central face is Sadyojata, the face to the right 
is the terrible visage Aghora, to the left the sweet and charming Vamadeva and on the rear 
Tatpurusa, respectively representing Siva, Bhairava, Uma and Nandi, the fifth, too holy to 
permit cognisance, and of the nature of ether, is invisible. That is how the caturmukhalihga 
has its significance as Sadasiva. It is mentioned by Baha caturmukham caracaragurum 
bhagavantam tryambakam in the context of Mahasveta's worship of Siva. The 
Visnudharmottara mentions the attributes of each hand, bow and arrow for the central one, 
fruit and club for Aghora, mirror and lily for Vamadeva and so forth. This is all so revealing 
when the monumental figure in the central cell of the Elephanta cave is observed. The 
caturmukha from Nacna is another noteworthy example. 

Dharma is described by Manu as Vrsa, as ursa, urso hi bhagavan dharmah, Manusmrti 
8.16, with four feet, tapas, jnana, yajna, and dana, which in turn is described by Udayana as 
in a sad condition of deterioration, dangerously poised on the last remaining leg which is 
equally impaired: purvam catuspad dharma asit, tatas tanuyamane tapasi tripat, tato mlayati 
jnane dvipat, samprati tanuyati yajfie danaikapat, so'pi pado duragatadivipadikasatadusito' 
sraddhamalakalahkitah kamakrodhadikantakasatajarja-rah pratyaham apachiyamanaviryataya 
has tatas skhalannivopalobhyate, Nyayakusumanjali 2.3. The Visnudharmottara describes 
this as in anthropomorphic form, four-faced, four-armed and with four legs. Here jnana 
mentioned by Udayana is replaced by satya making up yajna, satya, topas and dana the four 
faces of Dharma, the four feet sruti, smrti, sadacara and priyam atmanah as the four feet. 
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following Manu who says vedo'khilo dharmanulam smrtiiile ca tadvidam, acirascaiva 
sadhunam atmanas trptir eva ca. A rare representation of Dharma is in the Lucknow Museum 
and can be dated in about the 9th- 10th century. A. D. Undoubtedly the significance of the 
four legs of Dharma and the anthropomorphic iconography given in the text is the inspirer of 
this sculpture, and for aught we know there should be an earlier Gupta representation. Dr. 
Bloch discovered at Basarh a terracotta seal with legend in Brahmi dhartno raksati raksitah, a 
line from the Mahabharata chosen by a high dignitary as his ideas in the Gupta period. This 
concept and text for it should be taken as indication of an early date. 

The earliest sculpture of Sankarsana and Vasudeva flanking Ekanamsa is of the period 
of transition from Kusana to Gupta. The Visnudharmottara has an elaborate description of 
this group which is important. The Brhatsamhita gives exactly the same description of 
Ekanamsa as in the Visnudharmottara: ekanarhsa karya devi baladevakrsnayor madhye, 
katisamsthitavamakara sarojam itarena codvahati, Brhatsamhita 57.37. In the Pancala Mitra 
series of coinage, the goddess on the reverse of Bhadraghosa's coin in the female deity Bhadra, 
in allusion to the name of Bhadraghosa, as observed by Allan in his Catalogue of Coins of 
Ancient India, p. excii, 197, and plate. Bhadra is Subhadra, same as Ekanamsa. The 
Visnudharmottara says: ekanamsapi kartavya devi padmakara tatha, katisthavamahastra sa 
madhyastha ramakrsnayoh (3.85. 71-72). 

The Visnudharmottara suggests the depiction of only eight planets omitting Ketu: astau 
va tatra kartavya grahah ketuvivarjitah, suryas sukrah kujo rahus sauriscandro budho guruh, 
kramenanena kartavyam tatra rajan grahastakam (3.85. 52-53). This is specially interesting 
an in the Gupta period, and even up the seventh-eighth centuries, Ketu was kept out of the 
row of grahas or planets represented. It is again a pointer to an early date for the 
Visnudharmottara. 

Added to this is the evidence of the Vakataka paintings in the Ajanta caves that is revealing 
when examined in detail with passages in the Visnudharmottara, that throw a flow of light on 
the proper understanding of several technical details in the paintings themselves. 

Yet another pointer to the early date of the Visnudharmottara is the wholesale absorption 
of portions of the Citrasutra in the Citralaksana of the Buddhist Tanjur, which as a text on art 
was obscure for over sixty years in its German translation, and fortunately in more accessible 
now for study in its English version. The striking similarity of whole passages, even details of 
descriptions, classifications, identical phraseology that can be seen through even a translation 
of the third or fourth remote, is all telling. The English rendering is from the German version 
of the Tibetan form of the original Sanskrit text that was lost quite long ago. And yet the 
rendering in each case has been so faithful and literal that the close parallelism between the 
Visnudharmottara and the Citralaksana can be easily established. It is clear from the vast 
internal evidence in the Visnudharmottara to establish its early date. The fact that the Cirra/alcsa/ia 
is mentioned by Bhattotpala the commentator of the Brhatsamhita establishes the lower limit 
of date for this text that has been dovetailed in the Buddhist text. As it is a non-Buddhist text 
incorporated in discordance with the main text of the Buddhist Tanjur, and as it draws its 
substance from the Citrasutra of the Visnudharmottara, this latter should have been sufficiently 
well known as an early text on painting for the other to arise out of it. All this becomes clear 
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from a careful perusal of the text of the citralaksana. Bhajtotpala's date 966 A. D. is the later 
limit of this text. It may possibly be a couple of centuries earlier but in any case much later 
than the Visnudharmottara. The borrowal of one from the other reminds one of the similar 
verbatim copy of the seventeenth century Sivatatvaratnakara from the twelfth century 
A bhilasitarthacintimani. 

The Citralaksana from the Tibetan Tanjur translated by Berthold Laufer into German 
over sixty years ago is now available in an English translation by B. N. Goswamy and Dahmcn 
Dallapicolla. The original of this in Sanskrit having been lost long ago, the reference to it by 
Bhattotpala in his commentary on the Brhatsamhita could not make it any better known. 
Even when its German version was made available, it was very little known except to a few as 
a fairly early text on Indian art. The English rendering of it has enabled it to be studied and 
understood better. 

The text commences with a salutation to Brahmanical deities like Siva, Visnu and Brahma, 
Pavati, K Lima la. Saraswati, Indra, Surya, Varuna, Vayu, Agni, Prajapati and Visvakarma, and 
is quite an inconguous addition in the Buddhist. Tanjur. The only justification for its inclusion 
in this text, as Dr. Goswamy puts it, is that in the absence of any other Buddhist work on 
painting the Buddhists, readily incorporated it in their book. But it was included without 
camouflaging it and destroying its non-Buddhist character. 

The text, however, on close examination turns out to be very close to the Visnudharmottara 
of which it is almost a verbatim copy, with this difference, that the origin of painting here is a 
different legend from the one in the Visnudharmottara, while the main principles on the mode 
of citra that the king learnt from Brahma are a copy of a portion of the Citrasutra of the 
Visnudharmottara. The Citralaksana gives only the proportions and measurements of 
mahapurusas and the classification of major types like Harhsa, Bhadra, Malavya, Rucaka and 
&asaka. Since the Sanskrit text is lost the terms used are reconstructed from the Tibetan. The 
word Sadhu given for a saint could be Harhsa, the word in the Visnudharmottara also meaning 
a sainty one. Balin is probably Bhadra. Malava is the same as Malavya of the Visnudharmottara. 
Vyanjana and Giridhara are to be equated with Ssasaka and Rucaka. Their diminishing 
proportions in their order are 108 digits for the highest, the Cakravartin, 106 for the Sadhu, 
i.e., two digits shorter, 104 for the Malava, i.e., four digits shorter, 100 for the Vyanjana, i.e., 
eight digits shorter, and 98 for the Giridhara, i.e. ten digits shorter (C/fra/a/csana p. 81 and 
105). This may be compared with s'afam astadhikam bhavet, saduttaram, caturbhir adhikam 
satam, dasonam in the Visnudharmottara text (3.35. 9-11). 

The special detail of the measure, their own respective ahgula (svenaivagulimanena 
satam astadhikam bhavet, Visnudharmottara (3.35.9) is repeated in the Citralaksana 'it should 
amount to 108 digits according to the measurements of his own finger' (p. 81). The calculation 
of anu kala, yava, ahgula though defined in the Citralaksana is taken as understood in the 
Visnudharmottara as in other &ilpa texts. The elaborate proportions in ahgulas of the forehead, 
face, nose, lips, chin, ear, eye, neck, chest, abdomen, waist, thigh, shank, foot, toes and 
fingers, the talamana and all the other details given in both the texts are particularly identical. 

The classification of the eyes into capakrti, matsyodara, utpalapatrabha, padmapatranibha 
and sahkhakrti with measurements is given here exactly as in the V/snud/jarmoffara as well as 
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the use of each in its context, capakni for the sight in yoga meditation, matsyodara for women 
and lovers, utpalapatrabba for normal ordinary individuals, padmapatranibha for the frightened 
and crying, and sankhakrti for the angered and pain-tormented (Citralaksana p. 84). It is a 
verbatim narration again of the description of the eyes as well, as for instance the eyes like 
utpala are red at the corners with black shining pupils, the lashes long-pointed and pleasing, 
soft and delicate in lustre; and when painted for the gods would increase the prosperity of all 
beings. It can be seen how the text of Visnudhannottara exactly answers the translation of the 
Citralaksana amazingly. One has only to read capakaram bhavennetram yogabhumininksanat, 
matsyodarakriti karyam narinam kaminam tatha, netram utpalapatrabham nirvuikarasya 
sasyate, trastasya, redatscaiva padmapatranibham bhavet, Kmddhasya vedanartasta betram 
sankhakrti bhavet (Visnudhannottara 3.37. 12-15) and netram utpalapatrabham raktantam 
krsnatarakam, prasannam dirghapaksmantam manojSam mrdusattamam, devatanam krtam 
rajanm prajahitakaram bhavet, same gokstravarnabhe snigdhe jihmagrapaksmale, prasanne 
padmanetrante manojSe priyadarsane, krsnatare visale ca nayane srisukhaprade 
(Visnudhannottara 3.38. 1-3) against the translation of the Citralaksana "That which relates 
to the eyes of kings, their length and width has already been described. In the case of Yogis, 
their eyes, bespeaking of equanimity, should be made to resemble a bow made of bamboo. In 
the case of women and lovers should be made eyes that resemble the belly of a fish. In the 
case of ordinary persons, eyes that resemble an utpala should be adopted. It is laid down that 
to express fright and crying, eyes resembling the petal of a padma lotus should be used. The 
eyes of those troubled by anger and grief should be painted resembling a cowrie shell. Eyes 
resembling an utpala petal are red at the corners, the pupils are black and shiny, the lashes 
have long points and are pleasing with the lustre of their colour appearing in soft tones. When 
one has painted the eyes of the gods, the well being of the kings and all beings shall increase. 
(The eyes of the gods) are lustrous and rich like the colour of cow's milk, having lashes 
devoid of coarseness, resplendent like a petal of a padma lotus and constantly changing in 
their play of colours because of the blueness of the conjunctiva, with pupils black and large; 
the painting of eyes such as these brings riches and good fortune' (Citralaksana p. 84). 

The description of celestials faces (Citralaksana p. 86) as squarish, beautifully full, 
endowed with brilliant and pleasing marks, neither triangular nor sloping neither angry nor 
round is just a translation of the Sanskrit text of the Citrasutra, chaturasram susampurnam 
prasannam subhalaksanam, atrikonam, avakram cakruddhavrttam mukham bhavet, 
dirghamandalavakrani trikonadini yani ca, varjyani fan/ devanam prajasu sivam icchata 
(Visnudharmottara 3.38. 4-5). 

Again, the description of the three-fold lines on the palms, deep and fine and of the 
colour of the blood of the hare, webbed fingers and toes (jalapadakara and jalanguli) and 
other mahapurusalaksanas are all repeated in such a way that the Sanskrit jalapadakarah 
karyas tatha vai cakravartinah, rekhasca karayoh karyas tisro raj Sam manoharah, 
sasaksatijasanka§as $asta vai ksamakotikah of the Visnudharmottara (3.37. 5-6) exactly 
answers the translation of the Citralaksana (p. 92). 

Similarly the division of hair into varieties of kuntala, daksinavana, tarahga, simhakesara, 
vardhara and jutatasara is verbatim repeated with a description of the characteristics of each 
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(Citralaksana p. 98). 

The idea of good fortune arriving in the trail of painting divine countenance, eyes and 
face according to injunctions is expressed identically in both the texts. The line 'when one 
has painted the eyes of the gods, the well being of the kings and of all beings shall increase' 
(Citralaksana p. 84) and he who has painted such a face shall always gain earthly rewards 
(Citralaksana p. 86) is answered in the Sanskrit text devatanam krtarh prajahitakaram bhavet 
and prajasu sivam icchata, Visnudharmottara 3.38.2.5. 

But even more startling is the praise of the art of painting as given in the Visnudharmottara 
repeated in the Citralaksana. The Visnudharmottara proclaims that as the Mount Sumcru is 
the pre-eminent among mountains, as Garu<Ja is the best among the birds, as the ruler is the 
foremost among men, so is painting the foremost among arts; yatha sumeruh pravaro naganam 
yathandajanam garudah pradhanah, yatha jananam prvarah ksitisas tatha kalanam iha 
citrakalpah, Visnudharmottara 3.43.39, while the Citralaksana first repeats this verbatim and 
then with a few more additions gives it an elaboration: 'Just as the most excellent among 
mountains is Sumeru, and just as he who soars heavenward (Garuda) is the first among the 
egg-bora, just as the king is the first among human beings, so is painting among the skills... 
Just as Sameru is the foremost among mountains, just as the Gahga is the foremost among 
rivers, and just as the Sun is the foremost among the planetes, just as the king of the birds 
(garuda) soars heavenwards, just as Indra is first among the gods, so is painting the formost 
skills' (Citralaksana. p. 73). 

Thus, the cummulative evidence gathered from various points of view, including the 
internal evidence from the description of iconography, compared with the extant sculptures 
representing the various deities, is all in favour of an early date of transition from Kusana to 
Gupta with Kusana features still lingering in sculptural renderings of textual descriptions. 

COLA 

A very righteous emperor of Kancipura. Because of the virtuous rule of this emperor his 
country got the name Cola. There is an interesting story in Padma Purina of how the empeor 
attained Vaikunthaloka (The abode of Mahavisnu). 

Once Cola went to Vaikuntha to worship Mahavisnu. As he was worshipping him with 
pearls and flowers of gold a Brahmin subject of his came there to worship him with water and 
Tulasi leaves. The simple offering of Tulasi leaves and flowers by this Brahmarsi. Visnudasa, 
eclipsed the expensive one by the king and the latter was greatly offended and he rebuked the 
Brahmin saying that he was a poor man who did not know what devotion to Visnu was. But 
Visnudasa did not take the taunt unchallenged. He asked the king to wait and see who would 
merge with the glowing entity of the lord earlier. 

The king of returning to his palace started a Vaisnavasattra. (an almonry dedicated to 
Mahavisnu). This almshouse was as comfortable and luxurious as the one once started by 
Brahma in the temple of Gaya. Visnudasa on the other hand spend his life in a Visnu temple 
leading a celibate life and observaing rites pleasing to Visnu. 

One day after finishing his daily morning rites Visnudasa cooked his food as usual and 
kept it in its place to be taken later. But on returning to if after sometime he found his food 
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eaten by someone else. He went without food that day and it happened the next day also. It 
continued to happen thus for a week and all these days Visnudasa went fasting. Visnudasa 
then decided to watch and see who the thief was. On keeping a vigil he found a Candala (a 
I larijan of the lowest Cadre) timidly coming and grabbing at the food with gluttonous greed 
to appease his hunger. Seeing the famished skeletonous body of the thief Visnudasa felt 
compassion rather than resentment and calling him back to take the food went after him 
crying "Hi, come here and take this ghee also with you. That food has no fat in it." But the 
Candala frightened at the sight of the owner of the food ran away as fast as his legs could 
carry him. Visnudasa following him. But soon the Candala fell fainting on the road exhausted 
and tired. Visnudasa reaching his side started fanning him with his cloth. Very soon the 
Candala changed himself into Mahavisnu adorned with Sarhkha, Cakra and Gada and Visnu 
embracing his devotee took him to Vaikuntha. 

Hearing this Cola called Mudgala the priest of the Vaisnavasattra. to his side and lamented 
"I started this sattra to spite Visnudasa and now he has gone to Vaikuntha. It was due to his 
true devotion to God that he has attained salvation. What we have done is of no use." So 
saying he crowned his nephew as king. Even while young he had become an ascetic and as 
such had no sons. From that time the crowing of the nephew as king became a precedent in 
Cola. Renoucning the kingdom Cola went to the sacrificial hall and circling the sacrificial fire 
stood before it and addressing Mukunda said "Oh Visnu, grant me unwavering devotion to 
you in thought, speech and deed." Repeating this three times the king jumped into the fire. At 
this Mudgala, the priest, burst into anger and tore off the lock of hair on his head. So even 
today the decendants of Mudgala do not have hair-locks. Visnu who is always affectionate to 
his devotees graciously appeared from the sacrificial fire and embraced the king. The king 
was then taken to Vaikuntha. 

THE EARTH: THE CONCEPT 

While dealing with the science of creation the Puranas clearly mention the order in which the 
creation came into being. That process reveals some facts regarding the origin of the earth. 
The Puriinie principle of creation is mainly based on Vadic cosmogony which was later on 
followed by the Ramayana and the Mahabharata. 

The Rgveda records various theories regarding creation which are sadasadvada, rajovada, 
i yomavada, aparavada, uvaranavada, ambhavada, amrta-mrtyunada, daivavada, etc. Here 
the doctrine of ckarnava and hiranyagarbha vidya. According to the ambhavada. Waters were 
conceived as primeval source of all creation and this whole universe proceded from that 
infinite ocean designated as salilam (Rv. X.) 129.3) of unfathomed depth. From Waters was 
born Agni which symbolises the principle of Motion and Light. All creation is spoken of as 
the result of the union of Agni and Soma (agnisomatmakam jagat). This union gave birth to 
Hitnmyagarbha, the supreme principle of creation which supports dyavaprithivi (Sa dadhara 
prithivim dyamutemam Rv. X. 121.1). This Vedic principle of creation was later on accepted 
by Manu, who also supports the original theory that the waters were first created from the 
unmanifest tamas and a Golden Egg floated over the surface for a thousand years, divided 
itself into two halves representing the heaven and earth. The Puranic writers took the theme 
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from Vedic and Manu's Hiranyagarbha doctrine and put it in the from of an interesting legend 
which runs as follows: 

'At the time of dissolution when this whole universe had become one ocean the creator 
Lord Naiayana = Brahma rested for a Kalpa and on its expiry awaking from his slumber saw 
this universe and became engaged in the creation. Inferring that the earth was sinking under 
waters he took form of a Divine Boar and entered the primeval waters for its search. Thus, the 
supreme soul, the holder of earth, at once lifted her up and set it on the floods just like a boat 
which never sinks due to the flatness of its frame. He for the good of this world created the 
mountains which were previously burnt by sarhvarttakahi at the time dissolution. After this he 
properly divided the land containing islands, mountains and rivers, etc. Then he created the 
four lokas bhuh, etc.' Similar accounts are found in almost all the Puranas which describe the 
creation in detail. Prof. Wilson has taken this account to be purely mythological and has 
stated as follows: 

"The elevation of the earth from beneath the ocean in this form, was therefore, probably, 
at I n st an allegorical representation of the extrication of the world from a deluge of 
inquiry by the rites of religion. Geologists, may perhaps suspect in the original and 
unmaystified tradition, an allusion to a geological fact or the existence of lacustrine 
mammalia in the early periods of the earth". There may be some truth in the above 
words but being mythological they symbolise some natural incident which has much 
bearing on the formation of earth. There are symbolical expressions which are frequent 
in the Vedic literature where the waters are described as the primeval source of creation 
and the creator as a Boar. Similar ideas regarding the origin of this universe are found in 
other civilisations of the world. 

Apart from the above account we find another description which is much more 
geographical in nature contained in the Bhuvanakosa chapters of the Puranas. There it has 
been said that 'from the Great God Mahadeva, unmanifest in nature, a sanatana-lokapadma 
originated, from that the four-faced god Brahma and from his naval lotus this earth came into 
being in 'the form of a lotus. Mountain Meru was the pericarp of this lotus-shaped earth. It has 
four petals which were the four continents round the mountain meru, viz. Bhadrasva, Bharat, 
Ketumala, and Uttarakuru. Though there is some difference between the cosmological and 
geographical statements, the original source seems to be the same, the unmanifest, i.e., the 
primeval waters (salilam). This became Hiranyagarbha and from this proceeded the whole 
universe. 

Age of the Earth 

We may have an idea about the age of the earth from the contained in the pratisarga 
(dissolution) chapters of the Puranas. We find three types of dissolution (i) incidential (ii) 
elemental and (iii) absolute. The first takes place at the end of each Kalpa which comes about 
after 4320 million years; the second after two parardhas and the last occurs on the expiry of 
the age of Brahma. Thus, the sequence of events during the period of incidental dissolution 
are desiccation, destruction and deluge, after which the process of creation is repeated and 
marks the beginning of the next Kalpa. Brahma's awakening represents creation and his sleep 
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the dissolution. Modern geology on the basis of uraniam lead ratios fixes the age of the earth 
about 2000 million years. Prof. Ali has shown a fair degree of similarity in the statements of 
the Puranas and modern geological conceptions. He has arrived at the conclusion "If we 
identify a Kalpa or Brahma's day with the inter-revolutionary period and the revolution with 
the incidental dissolution of the Puranas and the transgression of the earth in an envelop of 
water as conceived by the Puranics the two accounts tally accurately except in point of time. 
The Brahma's day or Kalpa is given as 4,300,00,000 years while the later inter revolutionary 
periods do not extend beyond 100-150 million years and are not of equal duration. 

Shape of the Earth 

No clear reference to its mentioned in the Vedas. A passage in the Aitareya Brahmana 
clearly evinces the circular shape of the earth. From the import of certain mantaras in the 
Rgveda it follows that its shape is circular. The Puranas describe it in the form of lotus. The 
words like bhuvalaya (Bha. V.21.1, 19), kuvalaya (Bha, V. 16.5,7), bhugolaka (Bha. V. 16.4), 
Mahigola (Panchasiddhantika, Trailokya-Sarhsthana 1.1) indicate the roundness of its shape. 
Later on in the Jyotishasiddhanta age it was acceped as circular like a ball. 

From the statement of Sripati, a tenth century astronmical writer it is clear that three 
types of opinions were current regarding the shape of the earth in his time. Some held it to be 
plain like a mirror (mukurodara-samnibha), others like the back of a tortoise 
(Kurmaprishthasadrisi), and lotus-shaped (sarajakrti) according to the Puranas Lalla and 
Bhaskara botth rejected the flatness of the earth on the ground: 

"had he earth been flat, the palm-like tall trees even standing a far would have been 
visible. 

"if the goddess earth were plain like a mirror why then the Sun revolving on high be not 

visible to men it is to immortals". 

Situation 

The earth is supported by a mythical serpent (sesha) is the general view of the Purana. 
Some believe that it is on the back of a tortoise an incarnation of Vishnu. Bhag. V. 20.39 
mentions that the earth is held by the four divine elephants. These statements of the Puranic 
writters seem to be groundless and have been rejected by later astronomical authorities. They 
propounded the view that this sphere stands by itself through gravitation in the wide space. 
Lalla criticised the Puranic notion that this earth is placed like on the waters, on the ground 
that : 

'the situation of the earth on waters is not possible as in that case it would have been 
dissolved in them if it were taken to be placed on some base that also be nothing more than 
the earth itself or if the earth is considered to have been placed on water which also in turn 
remains baseless like the sky. If such a huge terrestrial globe may stand on waters why should 
it not be taken as standing in the sky by it sell? Bhaskara II (about A.D. 1 1 50) exposed the 
absurdity of the views that the earth is placed on the head of a serpent (&esha) or a tortoise. If 
we accept that it is supported by any material base which in turn, will require another base to 
base to hold it on and thus there would be not end to this. Then why do we not accept the fact 
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that this earth is supported by itself? From observing the host of constellations constantly 
moving without any base in the sky the baselessenss of the earth is like-wise proved. He also 
rejected the belief of the Bauddhas that this earth is constantly falling downwards. Illustrating 
this point he further argues that an arrow shot upwards must not fall on the earth as the latter 
is far heavier than the former. As such the earth must fall more vehemently and both of them 
can never come together. But the arrow does actually fall on the earth. This fact proves the 
gravitation of the earth. 

Extent : In the Vedas the extent of the earth is nowhere mentioned with any accuracy 
except the vague statement that it is extensive. The Puranas give a rough statement that it is 
extended over five hundred million yojanas. Wilson comments on it thus : 

"This comprises the planetary sphere, for the diameter of the seven zones and oceans 
each ocean being of the same diameter as the continent it encloses, and each successive 
continent being twice the diameter of that which preceds it amounts to but two crores and 
fiftysix lacs, and Lokaloka is but ten thousand yojanas. So the whole is five crores ten lacs 
and ten thousands (5, 10, 10,000)". 

It was generally understood that the terrestrial sphere extends as far as it is illuminated 
by the rays of the Sun and the Moon. It was extended up to Lokaloka mountain. Later on the 
astronomical authorities mention the diameter of the earth about 1581 yojanas. This 
measurement of the earth was differently accepted by various authorities. The diameter of the 
earth largely differs on account of various measurements of yojana Generally 32000 hands or 
ten English miles make a yojana and hence the diameter according to Panchasiddhantika 
comes about 10186 miles. It is about 7925 miles according to the modern calculations. 

According to the Vachaspati and Sabdarnavakosa a yojana is equal to 16000 hands or 5 
miles. If this be accepted as the minimum extend of a yojana as it also supported by Huien T- 
sang's statement in the middle of the 7th A.D. The diameter estimated by Brahma Gupta will 
be identical with modern calculation i.e., about 7920 miles. 

Different Geograhical Divisions 

In the Vedic period we find three divisions of the universe, viz. Prithivi, Antariksha (the 
intermediate region) and Dyuloka (Heaven) but no specific divisions of the earth like Jambu and 
other continents are mentioned. It seems possible that this division took place somewhere 
between the Epic and Puranic age. The Mahabharata expanded the theory and the Puranas 
further elaborated it with its full particulars gratefully. As many as three times the Puranas 
indicate incidents of its divisions, firstly, by the divine Boar at the time of its establishment on the 
primeval waters, secondly, by Maharaja Prthu and lastely by Priyavrata, the son of Svayarhbhu 
Manu. Geographically we have seen that lotus-shaped earth with Meru as pericarp and its four 
petals, viz., Bhadrasva, Bharata, Ketumala and Uttarakuru was originated from the unmanifest 
(avyukta). This was the ancient conception of the earth consisting of four dvipas (chaturdvipi), 
the same was developed into that of seven continents (saptadvipi) later on. 

Priyavrata, a descendant of Manu divided this whole earth among his seven sons after 
their names. Those seven sons further divided their respective continents into seven sub- 
divisions each designated after their seven sons. Hence, the Puranic writers describe the 
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geography of seven continents with their seven Varsha-mountains, seven great rivers, etc. 
Pushkara is divided into two divisions while Jambu into nine, otherwise the order is the same. 
According to seven continental theory of the earth Jambu dvipa is in the centre of all continents 
with mountain Meru as its neval. It is encircled by an ocean of salt of equal extend. Similarly 
Plaksha, Salmali, Kusa. Krauncha Saka and Pushkara each having double area of its preceding 
one. All of them are surrounded by an ocean of sugarcane juice, wine, ghee, curd, and 
sweetwater. The Puranic writers describe the geography of Jambudvipa in detail and here, 
too. that of Bharata varsha still more elaborately. These accounts of World Geography are 
well-preserved in the bhuvanakosa chapters of the Puranas. Later on a second division is 
mentioned as Kurmavibhaga by Varahamihira, a sixth century astronomical authority, in his 
Samhita (ch. XIV), this division is also found in the Markandeya Purana (Ch. CVIII). Later 
Astronomers took these views from the Puranas and describe them in their own ways in their 
bhuvanakosavarnana. 

Concept of Brahmanda 

The Puranas often deal with the chaturdasa-bhuvanatmaka Brahmanda constituting seven 
upper and seven lower divisions. The seven upper divisions including the earth are bhuh, 
bhuwah, svah, mahah, janah, tapah and satyam and the seven lower regions are atala, vitala, 
sutala. talatala, rasiitala, mahatala and patala. The height of the earth from nether regions is 
mentioned as seventy thousand yojanas; each lower region covering a distance of ten thousand 
yajanas. About the seven lower regions the general idea of scholars is that these are layers of 
this very earth and nothing else. They abound in luxuries even more than heaven, inhabited 
by superhuman beings, viz. Nagas, Asuras, and Siddhas, etc. Among upper divisions the 
solar region is situated on a hundred thousands yojanas from the earth. On one Koti yojana 
from Dhruva is Jana from Jana at the distance of 8 Kofi yajanas is tapoloka and 48 koti yojana 
about is satyaloka. Bhaskara II has identified bhurloka to the south of equator, bhuvah to the 
north, and svar in the Polar region. The Puranic writers also describe the seven spheres of the 
wind above the earth, viz. avaha, pravaha, samvaha, vivaha, paravaha and parivaha supported 
by astronomers too. Bhaskare has located the region of Wiuvayu, sixty miles above the earth. 
Both Aryabhatta and Lalla and other also have accepted the same while the distance according 
to modern calculations is about 45 to 100 miles. 

PLANETARY DISTANCES 

According to the Purana the earth is the lowest sphere among the seven upper lokas. 
Above it at a distance of one lac yojanas is the solar sphere, one lac yojana above the Sun is 
the lunar sphere the are those of Murcury, Venus, Mars, Jupiter and Saturn situated at the 
distance of two yojanas from each other. There is some difference between the Puranic and 
astronomical sequence of planets, which begins with the earth and then occur moon, murcury, 
Venus, Sun, Mars, Jupiter and Saturn and so on. It is clear form the above statement that 
Puranic writers did not know the exact orbits of the planets. The distance also stated by them 
in not correct. According to the Suryasiddhant, the distance between the earth and moon is 
equal to earth's radius, i.e., 800 * yojanas 64.46. The distance of the Sun = earth's radius * 
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862 = 689450 yojanas which is 233000 times greater than earth's radius according to modern 
calculation. It seems that the Puranic writers had tried to measure the distance between earth 
and planets, it matters little, how far their conclusions tally with the modern calculations. 

Motion 

Nowhere either in the Vedic or Puranic theory we find any reference to the earth's motion. 
In the Puranas only the planets are described as moving round the earth. Later astronomical 
writers have accepted the earth as stable, except Aryabhata I who has mentioned that this 
earth moves one kali in a prina. The stability of the earth is proved by the planets revolving 
round it. We see the luminary bodies going daily in the sky from east to west. Of them some 
are stationary (Naksatras) and some change their positions from west of east, these are called 
planets. Hence, observing these two movements Aryabhata I had said that "As a man in a 
boat sees the banks and other things going against his direction so he sees the constellations 
moving westwards in the equatorial region. This proves that Aryabhata had accepted the 
daily movement of the earth. Later on, Brahma Gupta raised the objection saying "if the earth 
moves a Kali in a prana then whence and what route does it proceed? If it revolves why do 
not lofty objects fall. Lalla and others have also commented and criticised the theory saying 
'if we accept movement in the earth how the birds will reach their nests, the arrows shots 
upwards in the sky will fall westward. The clouds will float west-wards and if it is said that it 
moves slowly, how is it possible to complete its round in a single day". 

Though these objections are removed by modern scholar's on new scientific lines still 
their historical importance is in no way less as they represent the gradual development of 
Hindu astronomical speculations and discoveries in which such theories were propounded in 
remote past. This is in short an account, of the earth, contained in the various ancient works. 
Apart from this the Puranic writers accepted it not only a mere terrestrial sphere but side by 
side they tried to see it in the form of a living unit as V/'svamWiara, the mother sustaining the 
world. 

CONCEPT OF MONARCHY 

The history of Hindu political speculation, similar to that of western world, shows a conflict 
and a culminating synthesis of several currents and counter-currents of ideas; right from 
Vedic up to Puranic Age. In the earlier stages of Indian political speculation the sacerdotal 
influence was very great and politics was intimately connected with religion, for instance the 
polity described in the Brahmanas. Gradually as the horizon cleared, the ethical and social 
needs of man claimed greater attention and there came a tendency to look at the problem of 
polity independently. This took place in the same age which saw the metaphysical speculations 
relating to the universal phenomena, and the same amount of abstraction was directed towards 
the solution of social-ethical problems. The influence of these is found in the speculations 
about the origin of sovereignty, the need of a king and the concept of a 'state of nature' which 
existed prior to the establishment of regal authority. Interestingly enough the Indian concept 
of a 'state of nature' has had its parallel in the modern European political thought, for, as we 
know, Hobbes, Locke and Rousseau all made it the basis of their political theories. 
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As the conceptions of Hobbs materially differed from those of Locke, even so the two 
Indian concepts regarding this 'natural condition' differed from each other. Hobbes's theory 
of a 'state of nature' is almost the same as we find in the 67th chapter of the §antiparva in 
Mahabharata which regards the condition of man in a natural state, as one of war. The theory 
of Locke is nearly similar to that of the propounders of the Dharma ideal. In chapter 59, 
again, in formulating the importance of Danda as the basis of state, Hindu thinkers anticipated 
of their brethren of the modern age. 

There is precisely noticeable difference despite this paralleslism in development of political 
theories. While the westerners had a scientific sense, the Indians always wrote by a spiritual 
propensity and religious bent of mind. In Indian mind, the divine agents remained ever- 
present and made the deepest impression to give a peculiar turn to Hindu polity. The diversity 
in social evolution also gave rise to certain principles which have exercised their influence 
even today. In the present democratic millieu it may seem impossible but not improbable that 
monarchy was the most common or almost universal system in not only ancient India but in 
the whole world in olden days. The ancient Brahmanical literature of India is teeming with 
introductory references of kings, their genealogy and episodes of their lives. The puranas 
also are not an exception. The kingship, its origin and development with all its paraphernalia 
is very well mentioned in different Puranas. 

Although the major Puranas (Mahapuranas) were also almost composed within the range 
of 2nd cent- 10th cent. A.D. it is very much desirable to trace a brief development of Hindu 
concept of kingship from Vedic period because Puranas are considered but the elaborations 
of Vedas themselves. There are so many reference from Vedas and Brahmanas taken in Puranas. 
So while trying to study the puranic ideologies of kingship the Vedas may be taken for granted 
as the sources of the tradition though there is an explicit modulation later obtained. 

According to the two steams of Vedic tradition relating to the origin of kingship, i.e., the 
episodes relating to Manu Vaivasvat and Prthu Vainya, and the story of election of Indra as 
the leader and King of Devas in Devasurasangrama stated in Aitareya Brahmana — the origin 
of king seems to be elective. Some other later words (like Chandogya Upanisad) try to propound 
a contractual theory according to which the king is appointed and paid for his duties as a 
result of a contract. It was a contract from both sides. The people chose and appointed him as 
their leader for defeating the enemy, establishing peace and introducing and promoting 
agriculture and in the form of taxes paid his wages. 

Kingship was a human institution elective in nature with contractual engagements. 
Contrary to this in all the Puranas the king is accepted as a divinely body or agent for human 
welfare. It is, however, beyond any doubt that the stories from Vedic sources were taken and 
modified to take a new form conforming to the afresh theory of divine origin suitable for the 
changed time and circumstances. Hitherto, the king is either incarnation of God [Visnu Purana 
(1.3.14) and Bhagavata Purana agree that Prthu was an incarnation of Visnu bearing the sign 
of cakra on his right hand] or a gift by him for the defence of dharma which was in danger 
due to anarchy caused by the absence of a king. The king is a high deity in human form 
which should never be disregarded. 

Since the Puranic age has witnessed an evolution of sense of historical recordings, every 
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Purana has a chapter to deal policy, regal institutions and royal dynasties. It will be 
endevoroured here to focus light on the various aspects to kingship, by the references in the 
different Puranas. The trace of full-fledged kingship with its seven organs, espionage etc. are 
clearly visible. 

Divine origin of king is accepted unanimously by all Puranas. According to Visnu Purana 
(14.31) Prthu who came to rescue the people from anarchy, theft and loot, etc. was an 
incarnation of Visnu himself with a cakra on his right hand palm as cognizance. Garuda 
Purana accredits Brahma with the origin of the king. Manusmrti and Manavadharma Sastra 
also follow the same trend of tracing the origin of the king. 

The king was considered as one who caused for dharma and peaceful, righteous and 
prosperous life of the people. People did not harm one another due to the fear of king because 
a man is basically of selfish nature who only minds his interests even on the cost of others. 
The idea of kingship is adopted for the happiness and defence from enemies (repeated in 
Visnu, Vayu and Markandeya Puranas and in the Mahabharata) and as a result the Raja 
appellation for the king from the root rary (to please), was conferred. 

Thus, it is clear that the theory of divine origin of kingship, described sink the Puranas 
was a universal institution set up by the Divine will and involved the incorporation of a deity 
in the king which implicitly charged the king with the obligation of protection. 

Besides the king other important institutions of monarchy also found a reasonable 
significance in several Puranas. The first and foremost mentioned thing is the enumeration of 
the duties of a king after his royal anointment and crowning. In Markandeya Purana (129.20- 
40) the grandmother of King Marutta reminds him that princes can enjoy themselves only 
until they are sprinkled on their heads the water of consecration. It further tells that kings 
should not be self-indugent, they do not live in the world for enjoyment but for enduring 
great pains to the end of protecting the earth and fulfilling their own duty (dharma). It, 
undoubtedly, causes great pain for him in this world but he enjoys everlasting peace in heaven. 
The same thing is repeated in Agni Purana where the king is compared with a pregnant house- 
wife. He has to care for the pleasures of his issue, just like the lady cares for her child in the 
womb, abandoning all his pleasures and joys. This is the instance for maximum help and 
service of the people. The sinful king who fails to fulfil his duties goes to hell. A sage, cursing 
a king for failure to protect his injured wife opines that Jlcsatnyas weld arms so that the very 
name of the afflicted may not be heard (Markandeya Purana, 114.36). 

The queen Madalasa instruction her son for the betterment of administration to behave 
like five deities, viz. Indra, Sun, Yama, Moon and Wind. As Indra obliges the people by 
bestowing rains he should oblige the people by granting them remissions; as sun absorbs the 
water with his rays for eight months only for the reimbursement in the form of rain for the 
welfare of people, he collect taxes; as Yama punishes all and sundry with no discrimination 
he should behave impartially with his people where it favourite or otherwise; as moon please 
all the human beings; he should please his issue; as wind moves silently in the whole world; 
he should appoint his espionage throughout his territory (Markandeya Purana, 27.21-5). 

One point is very interesting and worth mentioning that in some early Puranas, such as 
Harivansa, Visnu and Bhagavata, there is also an indication of limited monarchy, though the 
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divine origin is accepted as such. This is narrated in the story of a cruel and tyrant king, Vena, 
who abused the gods and claimed to be god asking for all the sacrifices and offerings which 
were presented to gods. He banned all the Vedic rituals in his regime. Therefore the sages 
killed him and enthroned his son Prthu selected by Brahma, as his successor. Brahma also 
attended his ceremony of coronation. Anyway, this alludes towards a bigger control of sages 
(who were impartial having no desires) on the king for the righteous and judicious 
administration 

For ruling in accordance with the dharma, king was supplemented by, and recommended 
to. work in the tone of four nitis {samadana, dana, danda and bneda), six gunas (sandhi. 
vigmha. asana* yana, samsraya and dvaidhibhava) as moral and theoretical basis and in the 
practical form he was provided by the spies, army, ministers and so many other employees 
forming the whole machinary for the smooth administration subservient to the only king as 
their supreme head. 

Vayu Purana, Agni Purana, and Adi Purana enumerate the four methods barely needed 
for a successful king. These were required for tactful dealings of the friends, enemies and the 
people of his own state. It seems very likely that out of these the theory of danda was very 
much in practice. Generally, the word did not convey only its primary meaning but it also 
meant for the power to punish and even a kind of inmanent power of justice; in the latter 
meaning it seems more or less identical with the conventional dharma. Thus, it may provide 
an allusion to a notion of legal force which was comparable with the monopoly of legitimate 
force. Manu and Mahabharata have laid down a great emphasis on the need of danda in the 
state. Mahabharata says if there is no king on earth with a stick of punishment, the stronger 
will roast the weaker as fishes on a spike or will devour them as fishes in water. There will 
previal Matsya-nyaya on the earth. Many scholars have explained this as the theory of coercive 
authority of the king. There is a reflection of the idea that danda has its origin in man's sin, 
and is likewise the divine remedy for man's sin (Vayu Purana 49.103). According to Garuda 
Purana danda is the only merit of a ksatriya i.e. a ruler which protects the people in an indirect 
way. Agni Purana adds three more methods viz. upeksa. indrajala and maya and the list goes 
to seven. 

Adipurana (5-7) also discusses the seven ahgas of the state which seem to be derived 
from the Arthasastra of Kautilya. The state is complete only when it consist of all the seven 
elements or organs, namely-swami, amatya, rastra or janapada, durga, kosa. danda or bala 
and nutras. Here swam/ is the king, amatya is his companion, janapada is the country, durga 
is the fortified town, kosa. is treasury, danda is army and mitras are the allied powers. The 
saptcihga theory is, although, not discussed categorically in all early Puranas but the various 
elements arc sporadically and frequency mentioned. The duta, dharmadhyaksa, vaidya. 
purohita. guptacaara and manthns arc well discussed with their essential qualifications. The 
Adu Purana gives a description of a spy. 

Thus, finally, I want to say that the historical study of Puranas is very essential to understand 
the historical development of Indian society. The huge quantity of the political references 
also require a deep and exhaustive study. 1 have drawn only the outlines of the evolution of 
concept of kingship which was taken from early Vedic sources and made to fit and suit the 
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new environment by the priests who always tried to capture the throne directly or indirectly 
on the name of dharma. As a result the king was considered as a divine body. The puranas 
formulated a very interesting hypothesis and theory giving the base for divine origin of the 
king. We can see its consequent effect in the administrative machinary of imperial Guptas. 
There was a time in the global history when the divine origin of king was accepted and 
established by the political thinkers and philosophers. The Puranas represent the theory and 
customs of the same era. They provide a reflection of the stages in the evolution of political 
theories in ancient Indian Society. One of the Puranas describes metaphorically the status of 
India (where even gods wished to live) in puranic age which is sufficient to prove the prosperity, 
happiness and pleasures in the life accused by the political security and stability. 

COSMOGONY 

Cosmogonic myths have a long history in Hindu thought. Several such myths can be found 
as far back as the Vedas (e.g. Rg Veda X. 90); others can be found in the Brahmanas and 
Upanisads. 

However, it is not until the development of Puranic literature that cosmogony becomes 
discussed as a subject in its own right. This is due to the fact that the Puranas declare that they 
are to concern themselves with five subjects: the pancalaksanas. There of these five laksanas 
deal with aspects of cosmogony: sarga or prakrtasarga deals with the creation of the entire 
universe; pratisarga with the reaction of the triple world after a period of dissolution; and the 
subject of the manvantaras with the cosmic time cycle in which both sarga and pratisarga 
occur. In this essay we shall deal with each of these topics as it is treated of in the Markandeya 
Purana. However, to keep in step with the order of treatment in the Markandeya Purana, we 
shall deal with the cosmic time cycles before beginning the final discussion of reaction. 

In Canto XLV of the Markandeya Purana Jaimini enquires about the creation (sarga) of 
the universe and about its consequent dissolution. In answer to the question about creation 
we are told that Brahma is the origin of the universe and that it is he who presided over its 
creation (verse 19). He is "the cause which, itself unbegotten, works in production, maintenance 
and dissolution, wherein everything is established" (28-29). Since it is from Brahma that 
everything issues, he is called Hiranyagarbha, the golden egg or womb of the universe (29). 
Brahma is not a material being; thus, he is said to be "imperishable, undecaying, immesurable, 
self-dependent, destitute, of odour, form, and taste, devoid of sound and touch, without 
beginning or end" (33-34). His characteristics are said to be possession of the three qualities 
(gunas) of goodness, passion and darkness, and being one in whom "soul" (ksetrajna) was 
prevalent. It is nevertheless from this immaterial being that matter (pradhana) came into 
existence. 

Thus, far this discussion of creation in the Markandeya Purana has followed some Vedic 
notions on cosmogony. For in at least some passages in the Rg Veda one unborn god, known 
either as Visvakarman or Prajapati, is said to be the creator of the universe. This account is 
also consistent with passages on creation in the Brahmanas. However, from this point the 
account of creation in the Markandeya Purana begins to develop along the lines of Samkhya 
philosophy. Samkhya, of course, is opposed to a belief in one ultimate being or reality. 
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According to this school both purusa ("soul") and prakrti ("matter") are basic constituents of 
the universe. The task, then, for the Markandeya Purana is some how to blend these two 
apparently incongruous stands. This is attempted, as we shall see, by a series of moves which 
result in Brahma being said to be the product of prakrti and being identical with purusa 

(versus 64-65). 

At first it appears that the Markandeya Purana is simply superimposing the Samkhya 
theory onto that asserting that Brahma brings the universe into creation. For Brahma is said to 
be the cause of pradhana and then a Samkhya analysis follows. We now read that from 
pradhana arises mahat (the great intellect), and from mahat arises ahamkara (the principle of 
individuality), and from ahamkara arises the tanmatras (the subtle elements). At this point, 
however, two slightly different accounts of the tanmatra theory are given. The first (verses 
40-48) is more obscure than the second and for this reason we shall only follow the second 
account (verses 52-56), which follows precisely the usual Sarhkhya analysis. Thus, ether first 
arises, which has the quality of sound; next air arises, which has the qualities of sound and 
touch; then fire emerges, which has three qualities (sound, touch and form). Following this 
water arises, which possesses four qualities: sound, touch, form and taste. Finally earth arises, 
which has all the qualities of sound, touch, form, taste and smell. 

At this point the Samkhya theory of the origin of the universe and its constituent properties 
is discontinued. Rather than commuting the Samkhya account by outlining the development 
of the gross elements (bhutas), the Markandeya Purana continues by developing a very ancient 
myth about origin of the universe from a cosmic egg, which it attempts to outline in manner 
consistent with the Samkhya account of the cosmogony of the universe. 

The cosmic egg myth has a long history in Hindu thought. A version of it can be found 
in germinal form in the Rg Veda (X. 81-82). Two other quite different but fully developed 
versions are given in the Satapatha Brahmana QQ.1.1.6ff.) and in the Chandogya Upanisad 
(III. 19). In the Markandeya Purana this egg is said to have been caused by reason of the 
purusa and the imperceptible mahat and other (presumably samkhya) principles (verses 61- 
62). Once in existence this egg lay... like a bubble on water, the egg gradually increased by 
means of the things that existed... In its enlarged state it lay on the water. The Soul [ksetrajna] 
having increased inside the egg sprung from Prakriti, took the name Brahma; it indeed was 
the First corporeal being, it indeed is called Purusha. And Brahma existed first, the original 
maker of created beings. The egg enclosed all these three worlds with all that they contain 
moveable and immoveable. Meru was born from it, and as the after-birth were born the 
mountains; the oceans were the fluid contained with that egg which held the great soul. 
Within that egg was all this world, with the gods and demons and mankind, and the continents 
and othqr lands, the mountains and oceans, and the throng of luminous worlds. (63-67) 

In this myth we see Brahma's identity with both prakrti and purusa asserted. Indeed, 
contrary to the earlier account (verses 35.37) where Brahma the noncorporeal cause the 
corporeal, we now have the two fundamental constituents of reality in Samkhya (i.e. prakrti) 
being put together in the figure of Brahma. Thus on this account, which is very much a 
theistic interpretation of the atheistic Samkhya doctrine, we find Brahma no longer the one 
ultimate reality as was earlier asserted in the Markandeya Purana; but neither is he rejected. 
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Rather, Brahma has become the first corporeal being, who will in turn create other beings. 
But the ultimate constituents of reality are now prakrti and purusa. Not only does the Purana 
now espouse the Sarhkhya doctrine of the dual nature of reality in this mythic account of 
cosmogony, it further attempts to link the whole myth into the Sarhkhya account. Thus, we 
next read that the egg, which contains the potential earth (earth being the last of the tanmatras) 
was enveloped by the other four elements (water, air, fire and ether) and by the ahamkara, 
mahat and the imperceptible; and that all this together makes up the permanent prakrti (verses 
67-70). The Canto now ends by saying that this first stage of creation (sarga) was from prakrti 
(73). 

Wc have seen, then, Brahma being incorporated into a basically Sarhkhya account of 
cosmogony. But this Brahma is a very different Brahma from that encountered at the beginning 
of this Canto. From being the basic reality, Brahma now comes into existence out of prakrti. 
Brahma is no longer an incorporeal being, but rather the first corporeal being. And no longer 
does he brings into existence, but rather matter brings him into existence. 

Inasmuch, then, as this Canto is attempting to harmonize two quite different accounts of 
creation, it has failed to do so. In the very attempt the first account becomes so altered that 
one can only conclude that it gives way to the second, which is a mythologized and theistic 
version of an otherwise Sarhkhya account of cosmogony. 

We might ask: Why bother with this first account at all if it cannot be harmonized, with 
the second? In this case the first point to be made is that the first account is that of the Vedas 
and Vedas are authoritative texts which cannot be simply ignored. The second point is that it 
was the suta 's duty to record the stories down to him. Thus, he could not simply do away with 
a story, but had (however unsatisfactorily) to read and make some attempt to reconcile different 
accounts of a given phenomenon, in this case creation, into a harmonious whole. 

The third point is of a more theoretical nature. Different accounts of the same phenomena 
are not very satisfactory from a logical perspective. However, is it possible perhaps that 
something important is being said by retaining these two incongruous accounts? This is a 
possibility raised by Wendy O 'Flaherty. She argues that in Puranic materials generally: 

What is important is what is repeated, reworked to fit different circumstances, transformed 
even to the point of apparent meaninglessness, but always retained. 

Even when the combining of disparate elements seems most unsatisfactory, we should 
not dismiss the myth. Rather this is when it is most rewarding to analyse the combination, "for 
only a strong emotional bond can bridge a wide logical gap". 

A tension between two elements equally important to the Hindu tradition is revealed in 
such mythic contradictions. The tradition cannot logically reconcile both elements and yet is 
emotionally committed to retaining both elements. The "solution" is to present the incongruity 
in mythic form; not resolving the tension but rather seeking to "dissolve" it by appealing to 
the emotions to make an imaginative leap across the logical gap. What is especially revealing 
about such mythic contradictions is that they usually pinpoint important tensions in the tradition, 
for it is generally the felt need for some solution to a problem that prompts the mythic invitation 
to make such an imaginative leap. 

Going back, then, to our question, "Why bother with the first account at all if it cannot 
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be harmonized with the second?" We might look for what it is (over and above the two points 
already mentioned) that makes the writer of this Purana record these two accounts. One thing 
that stands out is that both accounts are theistic. This is all the more striking when it is 
remembered that the earliest Sarhkhya philosophy (on which the second account is modelled) 
is atheistic. (Theism in Sarhkhya only becomes established around the 14th century A. D.). 
Hence, Markandeya Purana is apparently attempting to maintain a place for God (in this case 
Brahma) in a changed philosophical climate. To do this Brahma has to become a quite different 
God. But importantly he is retained and incorportated into what must have been at this time 
an important philosophical system. 

Another point of basic agreement (at a fundamental level) between these two accounts is 
that both in their own ways accept that the universe is not created exnihilo. In the first account 
Brahma always existed and creates the world out of himself. In the second account purusa 
and prakrti arc permanent fundamental constituents of reality out of which all else arises. This 
belief that the universe is not created ex nihilo is a basic feature of Hindu thought, to be 
contrasted sharply with the Judaeo-Christian belief. 

In Canto XLV1 of the Markandeya Purana we are introduced to the concept that the 
created world goes through cycles of dissolution and subsequent creation (sarga) and reccreation 
(pratisarga). This belief in periodical creations and dissolutions of the world is very ancient in 
the Hindu world view. Jacobi traces its existence to as for back as the Atharva Veda (the last 
of the Vedas). But, as with creation, we find a number of views within the Hindu tradition 
about what actually occurs during this time of dissolution and just what happens at each 
recreation. Some of these different accounts can be found in the Markandeya Purana description 
of what happens during this time. The one point of basic agreement seems to be about the 
sequence of ages of the periods of creation and dissolution (although not always on the 
length of these. 

In the Markandeya Purana we are told that on the dissolution of the universe all is 
dissolved into prakrti and purusa (verses 3-5). This period when all is dissolved into prakrti 
and purusa is a night in the Brahma, while a day in the life of Brahma constitutes one kalpa 
(the length of time between the creation and destruction of the world). Both a day and a night 
in the life of Brahma are of equal length. 

At the dawn of the day Brahma awakes. He who is anterior to the universe, "who is the 
origin of the universe, who is without beginning, who is the cause of all things", enters into 
the two fundamental constituents of reality (i.e. prakrti and purura) and "agitates them with 
his intense supernatural power" (verses 8-10). Once prakrti is agitated in this way we are told: 
... the god Brahma is born and is contained within the cavity of the egg, ... At first he is 
the agitator; as the husband of Nature, he is the things to be agitated; and he exists with 
contraction and expansion even in the state of Pradhana. He is born, through he is the 
birthplace of the universe; though devoid of qualities, he possesses the quality of passion, 
when he assumes the character of Brahma, he engages in creation. (11-13). 
when engaged in creation this god is known as Brahma, when engaged in maintaining 
the universe he is known as Visnu, and when engaged in destroying the universe he is Rudra 
(14-15). 
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Before we have time to object that this account is self-contradictory the writer of this 
Canto appears to simply admit as much without hesitation: Thus he says: 

Brahma who is adored as Hiranya-garbha, the first of the gods, and without begining, 
who sits in the middle of the lotus-like earth, was bom in the beginning. (21) 
Such an account would leave many Westerners proudly ill at ease. We insist, as Wendy 
O' Flaherty points out, "on forcing a compromise or a synthesis of opposites". It just simply 
would not do to leave things stand as the Markandeya Purana has just done. However in 
Hindu thought, she argues, it is quite sufficient to leave things in a state of suspension, rather 
than to offer a solution. Indeed she suggests that this is where the aesthetic satisfaction of the 
myth lies. By refusing to modify disparate myths Hindu mythology. 

... celebrates the idea that the universe is boundlessly various, that everything occurs 
.simultaneously, that all possibilities may exist without excluding each other... 
Untrammelled variety and contradiction are ethically and metaphysically necessary; this 
constitutes the peculiar charm and strength of the Hindu world view. 
It would seem, then, that if anything positive and coherent is to be gained from studying 
the Puranas, which abound in contradictions such as we have just encountered above, we 
shall need to adopt O' Flaherty's line of approach. In doing this the tension between the more 
Vedic teaching that Brahma is a supreme uncaused being and the teaching that Brahma is a 
product of prakrti and purura (a more Samkhya view) dissolves into a celebration of variety. 
However, we can still ask why it is wished that such a variety by celebrated. And, as was 
pointed out above, the answer seems to that occurs where a strong emotional bond to more 
than one account exists. 

In the case under discussion, then, we can argue that attachment to the concept of a 
supreme being, Brahma, was too powerful a religious motive to be abandoned. Likewise the 
explanatory power of the Sarhkhya model was attractive. Thus, while in Canto XLV we saw 
Brahma altered so as to fit into the Sarhkhya model, in Canto XLVI we see the original 
concept of Brahma reasserted in conjuction with the later conception of him. Rather than 
having to choose between these accounts, it is the Puranic to make both options open to one 
at the same time. Each account is thus allowed to develop to the full, then a balance is sought 
by rechannelling or transforming the force which is now cut of balance; but no synthesis of 
opposites is apparently either required or valued. 

Returning to the narrative of Canto XLVI, we find that at this point the discussion moves 
back to the central concern of this Canto: to outline the time period of Brahma and the whole 
topic of the ages of the world. The period of time between creation and dissolution is said to 
be a day in the life of Brahma, while the period between dissolution and creation is said to be 
a night in Brahma's life. The length of a day and a night in Brahma's life is specified as 
follows: Firstly, one human year is a day and a night of the gods (verse 25). Thus, one divine 
year is 360 human years. A period of 12,000 divine years is called a Yuga (31). This period 
consists of four ages, each of declining length: the krta age lasts 4,800 divine years; the treta 
age, 3,600 divine years; the dvapara age, 2,400 divine years; and the kali age, 1,200 divine 
years (verses 27-30). A thousand times this period of 12,000 divine years is one of Brahma's 
days: i.e. 12,000,00 divine years (verse 31). 
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What is noticeably absent in this account of the yuga myth is the traditional association 
of each of these ages with a period of virtue or lack of virtue. Generally the krta age is said to 
be a righteous age and in the following ages righteousness declines until in the kali age the 
amount of righteousness is said to be only one fourth of that which existed in the krta age. But 
in these Cantos of the Markandeya Purina we have only, at best, fleeting reference to the 
degree of perfection which exists in any particular age. No systematic statement of this belief 
appears to be present. This supports an early dating for these Cantos since the association of 
the four ages with degrees of virtue was fully established by the time of the Mahabharata. 
which reached its final form about 200 A.D. It is the linking of the ages of virtue with the 
yugas that was the last element to become part of the yuga myth. This development occurred 
between 200 B. C. and 400 A.D. 

In one of these days of Brahma fourteen Manus reign and after seventy-one repetitions 
of these four ages a manvatra has been completed (verses 32-34). The universe is then destroyed 
and Brahma sleeps for night while the universe is dissolved into an ocean (40). And so, 
concludes Canto XLVI, "passes one of Brahma's years, and a hundred years in the whole" 
(41). 

This last passage suggests that (contrary to earlier passages previously cited) Brahma's 
life eventually comes to an end. This view is not peculiar to the Markardeya Purana. However, 
neither is it the only Hindu view. What we are concerned with for the moment is what follows 
from the view that Brahma is not eternal. Does the world then dissolve, never to come into 
existence again? The Markandeya Purana remains silent on this point. But if such permanent 
dissolution were the case, then the significance of the myth about the cyclical nature of the 
universe loses its force. Moreover other puranas do see the universe as continuing after Brahma 
ceases. In some Visnu and/or Siva are seen as continuing to live after Brahma's life has 
ended. These Purana thus introduce recreation myths in which these gods figure in the 
continuation of the universe. Zimmer also notes another device to overcome the shortcomings 
the theory would have if the universe if the universe did cease upon Brahma's death. This is 
the variation where upon Brahma's death all does dissolve, but this state of dissolution continues 
only for one hundred of Brahma's years, after which the entire cycle begins again. 

Finally, before we go on to examine the accounts of reacreation in the Markandeya 
Purana, let us pause to consider the significance of the yuga myth in Hindu thought. Addressing 
the question. "Why has the yuga story been retold so many times?" Cornelia Church has 
argued that it is important as it provides cosmological, historical, theological and psychological 
dimensions within which to understand the world? We may summarize her interesting 
discussion as follows. Firstly, from the point of view of cosmology it provides a cosmic 
calendar, the origin of which lay in the observation of the phases of the moon. This knowledge 
of cosmic time enabled man 

....especially in the Vedic cult, to adapt his actions, both ritual and profane, to the 

behaviour of the divine powers, with the aim of controlling these powers to act for the 

benefit of man. 

From the point of view of history, the myth's importance lies in providing a system of 
recording the kings and dynasties. Moreover, when the account of the yugas becomes linked 
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with eras of varying virtue, each of these ages becomes a symbol of this virtue which is 
reflected in the legendary history that each age is associated with. Thus, the Tratayuga becomes 
the history of heroic deeds, the treta age the history of priesthood, the dvaparayuga the history 
of doubt, and the kaliyuga the history of strife. This account thus becomes a self-conscious 
reflection of the history of the Aryan people in India. 

From the viewpoint of theology, Eliade sees the yuga myth as a system designed to 
guarantee one's eventual return to one's divine and perfect origins. For when the cataclysm 
comes at the end of time and between Brahma's days, one is reunited with Brahma. 

Finally, from the viewpoint of psychology, the yuga myth is important as it is a symbol 
of the "self: 

The Yuga Story is an expression of the successful achievement of the goal of the psychic 
journey to wholeness: a balanced selfhood in which good and bad, light and dark, life 
and death, creation and destruction or being and non-being are foreover held in a balance 
of creative tension that alternates from pole but never collapses entirely. 
Another area in which the yuga myth has had some importance should also be noted. 
This is in connection with the doctrine of karma. If over many, many lives one is to reap the 
just deserts of one's actions, then it is necessary that time is such that it can provide the 
requisite arena in which this can take place. A cyclical view of time which is of infinite 
duration can guarantee that the karma, good or bad, will bear fruit. 

Having thus explained the universe's periods of dissolution the Purana now continues to 
outline what takes place after the occurrence of one of Brahma's nights and the topic of 
recreation (pratisarga) is taken up at length in Canto XLVII. Interestingly we do not find the 
recreation stories having much in common with those concerning creation, even though it 
would seem that the creation stories could have provided at least the basis for these recreation 
myths. Because of this some scholars have noted just how useful the belief in reaction is in 
providiing a place for the many creation myths that abounded in Hindu thought. 

The recreation myth that now begins is set after the last expired kalpa. Brahama awakes, 
he gazes upon an empty world and then, knowing that the earth has disappeared in water and 
desiring to recreate it, he assumes various bodies: those of a fish, a tortoise, a boar, other 
animals and a heavenly from (verses 3-8). Then this "lord of the world" enters the water and 
raises the earth out of the lower regions and sets it free. The earth now floats like an immense 
boat on an ocean (9-10). Having done this, Brahma levels the earth, creates the mountains, 
divides the earth and fashions the four worlds (11-14). Brahma now meditates on his creation 
and, while thus engaged, life on earth is produced. First, vegetation arises (17). Then the 
animal world comes into existence). Thirdly, the gods are created; and their existence is said 
to please Brahma (22-24). Fourthly, mankind comes into existence; in this myth men are said 
to be characterized by ignorance and passion and hence "they have abundance of suffering, 
and are continuously engaged in action" (27). 

At this point this myth of recreation in fact comes to an end. However, as if to provide a 
bridge between this and a quite independent Sarhkhya account of recreation, the Markandeya 
Purana continues by introducing elements of the Sarhkhya account as if they were a natural 
continuation of the recreation myth. Thus, the fifth object of Brahma's creation is said to be 
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anugraha (the principle of intellectual creation), and the sixth object of his creation is the 
creation of the origins of the bhutas as well as the bhutas (gross elements of matter) themselves 
(28-30). This is clearly the introduction of a new account, for Brahma has already engaged in 
creating what, in Sarhkhya, depends upon the prior creation of the bhutas. 

From Verse 31 onwards, however, all efforts to tie the recreation myth in with Sarhkhya 
philosophy end and the Canto closes by outlining in brief the Sarhkhya doctrine of creation as 
arising out of prakrti and purusa. However, as we noted above, a theistic touch is maintained 
even in the Samkhya-type account. In this instance Prajapati is credited with having created 
the nine creations just outlined in this Samkhya-type account (36). 

As Canto XLVIII opens we find that the Markandeya Purana has not two accounts of 
recreation, but there. This third account to some extent appears to build from the earlier 
mythic account of recreation. It is thus mainly concerned with explaining the creation of the 
four classes of beings. But it is not simply a continuation of the earlier myth, for in that earlier 
account, as we saw, Brahma creates both the gods and man. The account of how he created 
these two classes of beings differs from that now encountered. 

In the first place it is here that for the first time in the Markandeya Purana account we are 
introduced to the very important doctrine of karma in Hindu thought. Thus, Markandeya 
states that at the beginning of each kalpa created beings who were destroyed are not delivered 
"from the consequences of their actions" as each being will be recreated by Brahma according 
to his karma (verse, 2). 

Once again in the process of recreation we find Brahma engaged in meditation, 
attempting to create the four classes of beings: the gods, the asuras, the pitrs and men (4- 
12). We also find that Brahma again immerses himself in water. But from this point this 
recreation myth departs from that encountered earlier. Now Brahma is said to assume 
different bodies out of which he creates the four classes of beings. From the buttocks of* 
the body of Brahma enveloped in darkness arose the asuras (5-6). From the mouth of body 
of Brahma which experiences delight the gods were born (7-8). The pitrs are produced 
while Brahma deems himself one (9-10). And in a fourth body, a body characterized by 
passion, manking was produced (11-12). 

Although this Canto begins with Brahma being desirous of creating just the four classes 
of being, this duly done we now find Brahma engaging in creating other creatures: 

Now after creating these four, the Prajapati, feeling hunger and thirst, took another body 
composed of passion and darkness during the night. (18) 

Out of this body were produced the raksasas and yaksas. On seeing these, we are told, 
Brahma's hair withered and the withering of his hair caused serpents and snakes to arise (21- 
22). In anger at this Brahma causes flesh-eating demons to be born (23). Brahma next mediated, 
this time on the earth, and the gandharx'as were born as his offspring (24). 

The reaction of the animal and vegetable world is next detailed. Various animals and 
plants are said to have been produced out of parts of Brahma's body. Thus, for instance, goats 
were created out of Brahma's mouth, sheep from his breast, and plants and fruit-producing 
irees from the hair of his body (25-28). 

At this point it is suggested that this third recreation account is set at the beginning 
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of the treta age (29). Any problems, then, with getting this account to cohere with the earlier 
ones are thus avoided. However, one might conjecture as to whether the further acts of 
creation in this myth, (from the point where Brahma creates the raksasas), are not part of 
some independent myth fairly neatly tacked on to the account of the creation of the four 
classes of beings. 

In Canto XLIX the account of the recreation of the human race at the beginning of 
the frefa age is continued. We find here an outline of how it came about that men were to 
be separated into four classes. A thousands pairs of human beings were created from 
Brahma's mouth; these beings were characterized by goodness (3-4). Another thousand pairs 
were created from his breast; these were characterized by passion (5). Again, another 
thousand "miserable pairs" were created from his thighs; these were characterized by 
passion and ignorance (5-6). The last thousand pairs of human beings were produced from 
Brahma's feet; these were characterized by ignorance and were "unfortunate and little of 
understanding" (7). Obviously these four groups correspond to the brahmana, ksatriya, 
vaisya and sudra classes. Moreover this aspect of this recreation myth is clearly derived from 
various Vedic ideas, for in the Rg Veda (X. 90) the Brahmana is said to be produced from 
the mouth of Purusa, the rajanya from his arms, the vaisya from his things, and the sudra 
from his feet. 

Recreation myths are, of course, necessary given the Hindu view of recurring periods of 
dissolution and creation; and every recreation provides yet another opportunity for the Hindu 
thinker either to utilize an old myth or introduce a new one. But within this permissive setting 
some basic concepts do seem to remain standard (if not necessary) features of the recreation 
myths. For instance, recreation is always the result of the actions of a god. In the Markandeya 
Purana this god is always Brahma, and this remains so even in the Samkhya-type account. 
The image of water, too, seems a recurrent symbol of both the recreation and creation 
processes. 

Finally, it should be noted that in the discussion of recreation in the Markandeya Purana 
we again meet with the problems encountered in the account of creation. Once again the 
Purana puts forward two incongruous accounts (that of the Samkhya philosophy and that of 
the mythic accounts) without harmonizing the two. As before, it seems most profitable 
hcrmeneutically to regard this as a celebration of variety, rather than an incoherent muddle. 
And once again it is also instruction to observe a certain tension in the tradition that the 
conflict of these two recreative accounts points up. In this case it is the tension between the 
atheistic Samkhya strand and the theistic strand as applied to the notion of recreation. And 
this in turn is a special case of a more general tension in Hinduism between atheistic and 
theistic strands: the Hindu tradition never comes down squarely in favour of either, but generally 
tries to preserve both. 

To sum up. We have examined the teachings of the Markandeya Purana on cosmogony, 
particularly the accounts it offers of creation (sarga) and recreation (pratisarga), and of the 
cosmic time cycles (manvantaras) within which sarga and pratisarga take place. In addition to 
many interesting points of detail, we have seen that the Purana's teachings on these matters 
incorporate diverse, and often incongruous, traditions. In order to make coherent sense of 
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what is happening when we encounter such conflicting accounts, we have suggested the 
adoption of a general hermeneutical principle that Wendy O'Flaherty has fruitfully utilized 
for Puranic studies. Such a principle will, it has been argued, enable us to appreciate prim 
facie contradictory accounts as attempting mythic "resolutions" of internal tensions within 
the Hindu tradition. (Hence, for example, tensions between theistic and atheistic strands within 
Hinduism are pointed up in the Markandeya Purana's creation, recreation myths). 

THE CULT OF JAGANNATHA 

In the age of the Puranas we see Jagannatha cult has become very popular. The famous and 
comparatively early Matsya Purana mentions Purusottama ksetra in two places. By this time 
the presiding deity Purusottama, after whom the ksetra had already become famous as such, 
had also become popular. This Purana mentions goddess Vimala in Purusottama ksetra. 
(VIMALA PURUSOTTAME). This shows that, after the ksetra assumed importance and was 
considered as a sacred place, it attracted different religious sets of India and ultimately the 
sakt/-cult was introduced here by the installation of goddess Vimala in the temple-compound. 
Thereafter the ksetra not only was considered as a sacred ksetra but it became the holiest 
place for saktas and saivites. 

According to the conception of trinity as Brahma, Visnu and Mahesvara, Subhadra was 
considered as Brahma, Jagannatha as Visnu and Balabhadra as Mahesvara. Hence Vimala, 
the incarnation of Durga was also considered as the wife of Balabhadra. Therefore the place 
also attracted the mind of the Siva-Sakti worshippers at the same time. 

After the Matsya Purana, the latter Puranas like Visnu, Agni, Padma, Narada, Brahma, 
and Skanda also refer to Jagannatha and the place of his installation. But it is only in the Agni, 
Padma, Brahma, and Skanda Puranas that there is mention of the sanctity of the place, 
construction of the temple and the part played by king Indradyumma. So, now let us analyze 
one by one. 

THE STORY ELEMENT IN DIFFERENT PURANAS 

BRAHMA PURANA 

In the Satya Yuga or the ege of truth, there was a pious king named Indradyumna at Avanti. 
Once he was interested to see the four armed Visnu and started for Purusottama Ksetra. Before 
his arrival, God himself kept the deity's image buried in the sand on the request of Yama, the 
death god, as has been depicted in Skanda Puranas, Utkala Khanda. Therefore, the king not 
seeing the image made of azure blue stone (Nilamani) wanted to construct a temple in order 
to install a substitute deity. He collected stones the Vindhya mountain by the help of the kings 
of Kaliriga, Utkal, and Kosala and in time completed the temple. Then according to the direction, 
that the God himself conveyed to him through dream for the installation of the deity, he himself 
went to the seashore and cut a great tree with the axe. Afterwards Visnu and Visvakarman arrived 
there and made for the images namely, Jagannatha, Balabhadra, Subhadra and Surdarsana. 
Then Indradyumna celebrated the installation of the deities. 
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Although there is some similarity in the story related in Brahma Purana with that of 
Skanda Purana still there are differences between the two. Skanda Purana is more description 
than Brahma Purana. The latter makes no referenece to Nilagiri. Nila Madhava, Vidyapati, 
Visvavasu and Mahavedi. It refers to the deity as the image made of sapphire, instead of 
referring to its as Nila Madhava. Instead of Mahadevi, the writer speaks of an auspicious 
place only. The most interesting feature in this Purana is that there is no reference to the 
worship made by the Savaras at all. This feature is also there is Narada Purana. 

Therefore there is a scope to pressume that in the early stage Nila Madhava was an 
Aryan deity and in course of time when the place became densely forested and inaccessible 
on the part of others, naturally the worship of the deity fell in the hands of the forest dwellers, 
i.e., the &avaras. Then by the time of the Brahma and Skanda Puranas again it was found in 
the hand of the Aryans. But by then the image is lost and as substitute the present images 
exist. Thus, the conception of worshipping the images of Jagannatha, Balabhadra and Subhadra 
became available to us for the first time since the days of Brahma Purana. 

NARADA PURANA 

This Purana has not Deviated much from the tradition while relating the story. But the 
difference is that there is no reference to Indradyumna's taking the help of the kings of Kalihga, 
Kosala and Utkal while building the temple as told in Brahma Purana. In Skanda Purana there 
is reference to how the king of Utkal, G la, occupied the temple while Indradyumna was in 
Brahma Loka. But no such reference is found in Narada Purana. 

PADMA PURANA (PATALA KHANDA) 

By following the sacrificial horse Satrughan arrived at Nila Parvata where the river Ganges 
meets the sea. The Bhillas, an aboriginal tribe, were sitting with their bows and arrows. They 
were all four armed owing to the contact with the sacret dish of the Gold Purusottama. 

Once in ancient time a boy named Prthuka while moving hither and thither entered the 
temple of the god and by taking the sacret dish he was blessed with four arms like the God 
himself. After some days king Ratnagriva of Kanci arrived there and he also became four- 
armed by seeing God. 

In this Patala Khanda the ksetra is called Purusottama and the deity there is also called 
Purusottama. This Nila Parvata was the abode of Purusottama. But the location of Nila-Parvata 
at the mouth of the Ganges signifies either that its writer was a Bengali, not familiar with the 
Purusottama Ksetra, who had merely heard about it; or that there might have been actually a 
hill called Nila Parvata at the mouth of the Ganges from where the apauruseya Daru might 
have come floating on the sea to the shore of Puri. 

Moreover there is no mention of Caturddha-Murti or trinity in this khanda. But in the 
Uttara Khanda of this Purana, there is mention of 'Trinity' and Lord Jagannatha's fame. In 
this khanda Purusottama and Jagannatha are depicted as one and the same. The existence of 
the trinity is further confirmed by the reference in Purusottama Mahatmya to the Dvadasaksara 
Mantra, devoted to Balabhadra. 

Above all the story of Prthuka and the legend of King Ratnagriva as the maker of the 
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temple instead of the king Indradyumna, popular in other Puranas, shows its hold departure 
from tradition. 

SKANDA PURANA (PURUSOTTAMA MAHATMYA) 

In this Purana the cult of Jagannatha has been depicted in a crystal clear way dispelling 
the darkness around it. Nowadays it is regarded as the most authentic source about the cult; 
and therefore very often quoted by scholars. The story is as follows: 

By seeing the direct salvation of the people in this ksetra, Yama, the death god, requested 
Visnu to disappear from there. Visnu (Nilamadhava) agreed to do so. 

Indradyumna, the King of Avanti once heard of the power of Nilamadhava and sent his 
priet Vidyapati to locate the place of Nilamadhava. Vidyapati came to Purusottama ksetra and 
saw Nilamadhava worshipped by a Savara named Visvavasu. By the time he was going to his 
country, there was a storm and Nilamadhava disappeared under sand mass. 

Indradyumna on receiving the message started with all his men for Nilagiri, but could 
not see God since he had disappared before. Then on the advice of Narada the king constructed 
a temple for the god and performed a thousand horse sacrifices at the place. In the mean time 
a great tree appeared floating in the sea. The king brought the tree and made the three images 
with the help of an old carpenter (God in disguise) who appeared on his own as if by the grace 
of God. 

Then Indrayumna went to Brahmaloka to invite Brahma to preside over the inauguration 
of the deity and the temple. In the mean time many years passed and one King Gala was 
worshipping a Madhava image in that temple claiming the temple to be his own, while 
Indradyumna was away. However, when Indradyumna arrived at the Ksetra again, impressed 
by his spiritual power, Gala did not protest. In due time Brahma came from Brahmaloka and 
inaugurated the temple. Finally Indradyumna went to Brahmaloka entrusting the temple to 
Gala. 

It seems that this Purana introduces some novel features while narrating the story. In 
Padma Purana while narrating the story, it was found that God Purusottama was worshipped 
by the aboriginal tribe called Bhillas. But in Purusottama Mahatmya it was the Savara Visvavasu, 
who was worshipping the God. It introduces the term 'Antarvedi' in place of 'Vedi' as depicted 
in Mahabharata. It also introduces the conception of 'caturddha-murti' (four images) by 
narrating the process of installation on the Mahavedi and of the four deities in the temple. 
Skanda Purana introduces for the first time the idea of worshipping the three main deities, 
each with a separate Mantra or hymn i.e. Purusa sukta for Jagannatha, Dvadasaksara Mantra 
for Balabhadra, and Devi Sukta for Subhadra. The specification of the colour and dress of the 
deities is also another novel feature of this Purana. 

In this way Skandra Purana gives us a vivid picture of the cult. After that Kapila Samhita, 
Barhaspatya Sutra, Niladri Mahodaya, Tirtha Chintamani, Tantrayamala, Rudrayamala, etc. 
describe in more or less the same way as the Skanda Purana. 

THE STORY IN KAPILA SAMHITA 

Once Indradyumna, supposedly the fifth head of Brahma, received a message through 
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dream to go to Nilacala and there to see a sapphire image near the Rohina Kunda. When he 
started for Nilacala with his entire army Yama was afraid thinking that if all these people 
would get salvation only by seeing the God, what would he do after that? Therefore he 
prayed Visnu and so that God hid the blue image and the Rohina Kunda in Patala. 

After reaching the place Indradyumna made the four images, i.e., Jagannatha, Balabhadra, 
Subhadra, Sudarsana on the advice of Narada who just came by at that time from heaven. 
Then the king went to Brahma Loka to invite Brahma. In his absence another King Gala 
worshipped the deities. Finally Brahma came to Nilacala and advised Indradyumna to perform 
the festivals of Jagannatha such as Snana Yatra and Gundicha yatra. 

Here we see no reference to Vidyapati, Narada did not come with the king; but he just 
appeared in the needful moment from heaven. There is also no reference to the carpenter, 
who had constructed the images as despicted in Skanda Purana. The writer has not referred to 
the horse-sacrifice, goddess Carcika etc. The king on the way only came across Bhubaneswar. 
Here we find the reference to Viraja ksetra i.e. Yaja Pura. It seems that by the time of this work 
probably the importance of Carcika had gone down and Viraja ksetra had become important 
as Parvati ksetra. By this time four ksetras were famous in Orissa, namely Krsna ksetra, 
Parvati ksetra, Arka ksetra, and Hara ksetra. They are Puri, Yaja Pur, Konarka, and Bubhaneswar 
respectively. 

There is also reference to Labukesvara, Satamangala, Svetaganga, and Svetamadhava in 
this Samhita. Here the interesting feature is that Vimala is the Jagannatha temple compound is 
dedicated as the goddess of learning instead of the form of Durga. We find no reference to the 
Saraswati temple, but both Saraswat! and LaksmI are described as sitting under the feet of 
Jagannatha who sleeps in the ocean of milk. Here Jagannatha is depicted as Visnu, Visnu 
Purana also states the importance gained by Purusottama Ksetra. However by the 15th century 
the story of the origin of Jagannatha took a different shape as follows: 

THE STORY IN SARALA MAHABHARATA (15H CENTURY) 

(Vana Parva and Musali Parva) 

After Sri Krsna breathed his last, Arjuna tried to burn the corpse with the help of Savara 
Jara who killed Sri Krsna. But every attempt ended in vain and the fire was helpless to burn 
the deadbody since it was not an ordinary corpse, but Brahman itself. After one full day only 
the palms, legs and the nose were burnt. At this moment a heavenly sound was heard: 'O, 
Arjuna, the fire cannot consume the dead body. Please throw it in the sea,' Arjuna did it 
accordingly and went to Dvaraka. 

After some days Jara Savara saw a dream about Krsna. When he woke up from sleep, he 
found an image of Visnu beside him. Then he worshipped the very image on the Dhauli Hill. 

On learning of Krsna's death, Gala Madhava, a Vaisnava King of Kanci, went in quest of 
Krsna's corpse, which had been thrown into the sea. His servant Vasudeva Brahmana, who 
came to the south, located the body then being worshipped as an image on the Dhauli hill. On 
receiving the news and being advised to transfer the image of Nilacala, Gala Madhava did so. 

At that time Jara Savara was staying at Konarka on the seashore to search for the dead 
body of Krsna. Just then Indradyumna, a king in the line of Virata, built a temple of Nilacala, 
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with the help of a Brahmin named Visvavasu. Then for the sake of the image he eonsulted the 
Savara Jara. At this Jara prayed to God and Gold told him in a spiritual voice, 'I will definitely 
appear at Nilagiri assuming the Buddha Incarnation. This unburnt dead body will be converted 
into a Daru (wood)'. 

After the message of God was received, Indradyumna and Jara Savara both came to 
Nilagiri and saw the wooden form of God in the Rohina Kunda. Visvavasu and the King 
Indradyumna both took the Daru out of the Kunda and Jara Savara took charge of making the 
image. Visvakarma himself joined Jara in this work. They cut the Daru into three pieces. 

Thus, the image making continued in a closed room for fifteen days. When no more 
sound was heard they in anxiety opened the door and found the three images only and no 
Jara, no Visvakarma therein. 

In Musali Parva, Sarala Das just changed the story a little and added the history of 
Nilasundara hill. But the outline is more or less the same. 

It is evident from the work of Sarala Das, that the later Puranas have influenced him a 
little while he depicts the §avarinarayana. But he has added many of his original ideas in this 
work lying aside the Puranic thoughts. He has not mentioned the name of Nilamadhava and 
he has not referred to the disappearance of God. Sarala Das introduced the new idea of the 
unburnt corpse of Krsna, converted into the wooden image and found in the Rohina kunda 
instead of the sea. 

According to him Kanci is situated to the north of Puri or, in other words, Puri is situated 
to the south of Kanci. But from the geographical structure it is not correct at all. Kane! is 
situated in the south of Puri. Hence, whatever is mentioned by the writer, cannot be taken 
always for granted. 

In his work we find a new reference to Indradyumna being a king in the line of the King 
Virata. This is found in no other Puranas. Any later work also has not mentioned it. In this 
work he has also conceived Jagannatha as Buddha. This is really a notable point in this work. 

DEULATOLA 

In the same 15th century Nilambara Dasa wrote a work named 'Deulatola' (the temple 
making). Here he has given the story as follows: 

Indradyumna, aware of Nilamadhava in Nilacala situated on the eastern sea sent his 
messenger Vidyapati. He came and saw the God and reported to the king accordingly. 
Indradyumna then marched with his army to Puri and at Carcika Visvavasu surrendered to 
him. Then there is the description of the disappearance of the God. Indradyumna then observed 
fast for 21 days. He got a message through his dream that the Daru was floating in the sea. He 
brought that Daru and Visvakarma made the images in a closed room. But before the 
completion of the images the king opened the door at the instigation of his queen Gundika 
and found the three images incomplete in forms. 

Here the development of story and the mention of Carcika signify that there is the influence 
of Purusottama Mahatmya on it. But the mention of Gundika as the queen of Indradyumna is 
a new addition to the work. Sarala Das has also mentioned about 'Gundikera' instead of 
Gundika. 
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Like Nilambara Dasa, Sisu Krsna Dasa has also written a book named 'Deula Tola. 
Likewise there are some more books known as 'Deula Tola', books written in the later period; 
out of which Krsna Dasa's work in more popular in Orissa. 

THE 'DEULATOLA* OF Sl$U KRSNA DASA 

Vidyapati, by the order of Indradyumna arrived at a S a vara village in quest of the God. 
Lalita, the daughter of the 'Savara chief Visvavasu fell in love with the Brahmin Vidyapati. 
Finally Vidyapati married Lalita being forced by 'ViSvavasu'. 

Then by the help of Lalita and Visvavasu, Vidyapati was able to see the God on Nilagiri, 
where he found a crow who became four-armed when it fell in the Rohana Kunda, from the 
Kalpa vrksa. However, Vidyapati reported this matter to the King Indradyumna and the King 
started for the place with Narada alongwith his army. On the way he came across the river 
Citrotpala, Catakesvara, Ekamra ksetra (Bhubaneswara), Lirigaraja, Kapote&vara (near Candana 
Pura), Kalindi or river Yamuna (near Saksigopat-Bira Narasirhha Pura) and so on. 

After arriving at Nilacala, the king arrested the Savara and got the God's image. Then he 
freed the Savara by the order of God, which he heard from the heaven. The king constructed 
a temple 120 cubits of height (equal to that the present temple) and went to Brahma Loka to 
Brahma to precide over the inaugural ceremony. In the mean time the temple was buried 
under the sand due to a storm and King Gala discovered it. When Indradyumna came back, 
there was a conflict between both the kings as they both claimed the temple as their own. 
Finally Brahma brought about a compromise and amicably settled the matter. 

Then the king came to know through a dream that a Daru was floating in the sea. He 
brought the Daru from there with the help of Vidyapati and Vasu-§avara. But no carpenter 
was able to make the image of the God. Finally an old carpenter named Ananta Maharana of 
Dwaraka appeared there are constructed the very images of the Lord Jagannatha, Balabhadra 
and Subhadra staying in a closed room for twenty-one days. But... period was over the king 
Indradyumna in his haste and anxiety opened the door being instigated by his queen Gundika 
who apprehended that the old carpenter might have died inside. But when the door was 
opened, they saw the three incomplete images but no Ananta Maharana inside. 

The king was disturbed and made up his mind to commit suicide. But by that time he 
heard a voice, "O King, I shall hold the incarnation of Buddha in the age of Kali. The sons of 
Vasu Savara will be called as 'Daita and they will serve me. The sons of Lalita will be called 
as 'Suara' and they will cook for me. The sons of Vidyapati will be my Pandas and they will 
worship me. In return King Indradyumna requested God that he should have no progeny to 
claim the temple in future. Here the most popular story of Deulatola ends. 

This work of Krsna Dasa seems to be much later than Skanda Purana, although mostly 
the author has followed the story of Skanda Purana. This book has been stated as the 'Skanda 
Purana of the 'Kali' age. The description of the decoration of Jagannatha and the height of the 
temple, as mentioned here, put the work as a recent one. The inclusion of the character of 
Lalita and the practice of intercaste marraige of Vidyapati is considered to be a novel feature 
of this work. Here Vasu Savara has been identified with the very Savara who had killed 
Vasudeva in the Dvapara age. This book also mentions Jagannatha as Daru Brahma, 
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Visvannatha, Krsna, and conceives him as Ganesa by introducing the Ganesa Vesa of Lord 
Jagannatha. Thus Jagannatha as the adorable God of all the sects and creeds stands dipicted 
in this Purana. 

In spite of the conceptions continued since the days of the earliest one. the Matsya 
Purana, to the latest one, the Deula Tola of Sisa Krsna Dasa of the eighteenth century that 
Jagannatha is mainly a Hindu deity and particularly a Vaisnavite image, worshipped under 
certain chance by a Savara; still some scholars in the present age do not accept the views of 
the Puranas. That is why the cult of Lord Jagannatha has become a most controversial one in 
the whole of the World. 

THE CULT OF THE MURTI 

The cult of the murti, which has such a great importance in Hindu religious practices has been 
equated with idolatry in Western countries for a long time. For example, E.O. Martin at the 
beginning of the century wrote: "The most stricking characteristic of Hinduism is idolatry. 
Idols, idols in every where, they are found all over the lands in millions. The statements of 
Rev. Sherring in a book published in 1864 are even worse: "Idolatry has, for many centuries, 
drunk the life-blood of the Hindu with insatiate thirst, has covered with its pollutions the fair 
and fertile soil of India, has drenched the land with its poisoned waters, and has rendered its 
inhabitants as godless as it was possible for them to become, fortunately nowadays this wrong 
view has largely disappeared, especially thanks to the enlightening studies of Coomaraswamy, 
Avalon, Danielou and others. From the indologist to those who have touched the subject only 
superficially, no one would now affirm that the cult of sacred images in India is idolatrous. In 
fact, the murti is not worshipped as a material object, rather the Divinity is worshipped through 
the murti. Strictly speaking, one should not say cult "of the murti but cult "in" the murti, that 
is the cult of that Divinity which is invoked in the image through the rite of avahana and is 
remo\ed from it through visarjana. 

Therefore, avahana and visarjana are thought to effect a mystic change in the murti. This 
change, however, has been interpreted by some scholars just as a Device to help devotion 
during worship. A. K. Coomaraswamy, for example, when speaking of avahana and visarjana 
rites, says : "It should not be supposed that the deity, by invocation and dismissal, is made to 
come or go, for omnipresence does not move; these ceremonies are really projections of the 
worshipper's own mental attitude toward the image. By invocation he announces to himself 
his intention of using the image as a means of communion with the Angel; by dismissal he 
announces that his service has been completed, and that he longer regards the image as a link 
between himself and the deity." Avalon speaks in very similar terms. According to him the 
meaning of the avahana, the puja and the visarjana is that the mind of the faithful recognizes, 
worships and then leaves the presence of the Divinity in the murti, which is consequence of 
the divine omnipresence. So these rituals would not produce any objective change in the 
murti but only a change in the mental attitude of the faithful towards the murti. The problem 
now is to see whether this interpretation can be supported by the Scriptures and whether it can 
lead to a Satisfactory and definite solution of the problem of the relation between the Divinity 
and the murti. Looking through the Puranas, Agama-s and Tantra-s, we can find many starting 



l 



Copyrighted material 



THE CULT OF THE MURTI 327 



points for reflecting on this matter. In the Puranic texts, especially there is often a section 
decided to the construction, consecration and worship of sacred images. These sections chiefly 
give practical rules and technical details, but here and there it is possible to and some theoretical 
passages and some reflections on the meaning of the Divinity's images. In the Puranic texts, 
on which this research is mainly based, there arc certainly, some passages supporting the 
interpretation of Coomaraswami and Avalon. 

Visnudharmottara-purana, 3. 108, for example, is completely devoted to the solution of 
this problem: how can the Omnipresent Absolute, who pervades being and non-being, he 
touched by the avagana? The answer is given very clearly: avahana and paja do not touch the 
Supreme who is present always and everywhere in the universe. Therefore, puja is only "a 
means for the Satisfaction of the mind"(*3rf sfr*t cr* hh«^1W+u«ih). For this reason alone the 
Supreme is called even though He is already present. Worship cannot have any effect on Him 
who is by his very nature always blissful, but He accepts it to fulfil the bhakti of his devotees. 
For this reason, indeed, He Himself gives the impulse for the worship of sacred images, but 
the worshipper should always be aware of the divine omnipresence, by virtue of which not 
only the murti but also the place and he objects used in puja as well as all the other things are 
pervaded by the Divinity. The following statement of the Parama-samhita is even clearer: 
"God is neither established nor protected by anyone. He only receives the puja of the bhakta- 

sr 

From this assertion is it necessary to infer that the avahana and the other rites do not 
touch the sacret image at all, but only touch the worshipper's mind? First, we may not that in 
the quoted passages, and generally wherever the problem of the murti is considered from this 
point of view, the intention is to stress the idea that the Omnipresent Absolute can never be 
contained in the narrow limits of a man-made form, and that His Blissfulness cannot be 
increased by any act of worship. Here the reality of the murti is, therefore, not taken primarily 
into consideration, but rather the whole attention is directed to making clear this idea in the 
mind of the sadhaka. for example, the passage quoted above from the Visnudharmottara- 
Purana goes on to say: 

In Prasna samhita, Visnu promises to be present with his own sakti in that image which 
is consecrated and worshipped by a knower of Veda and Vedariga, that is to say by a man who 
has the adhikara for it. Moreover, many passages speak of God's being "invoked" (avahitah) 
or "established" (sthapitah) in the murti or pratima. According to Hayaiirsapahcaratra, there 
are even external signs that reveal Krsna's presence in an image: the image becomes light and 
bright and shows an expression of joy. 

There may seem to be a contradiction between the texts cited in the last paragraph and 
those cited earlier. On the one hand the divine presence in the murti is clearly affirmed, and 
on the other this presence is described only as a means of Satisfying the bhakti of the devotees, 
a Device used by God to attract them and facilitate their meditation. But under this apparent 
contradiction, we can discover two different points of view: one is that of the devotee, who 
uses the murti because he needs this means of reaching the One who is Amurta; the other is 
that of the yogin who sees the Supreme Brahman in everything, and for whom the avahana 
and visarjana have no significance because they cannot modify the Supreme Omnipresence 
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he has realized in his own heart. He "sees Siva in the Atman and not in the pratima-s" These 
two points of view are not incompatible, and it is possible to find them in close proximity as 
we have seen in Visnudharmottara-Purana. In fact, the second point of view represents the 
ultimate goal, while the first one is only a means, an intermediate stage, as the worship of the 
murti has a value only "until one has realized in his own heart the Lord present in all beings:" 
Worshipping the murti can compared with learning the alphabet, which must precede 
the overall comprehension of a text: in the same way, a man starts worshipping God in his 
different images, following his own faith and bhakti and according to his stage. The Ista- 
devata has very often been so exalted as to be identified with the Brahman itself, therefore in 
the Ista-devata the characteristics of Uvara and Brahman are coexisting. 

In order to fully understand the problem of the murti we are dealing with, it is important 
to examine how the idea of divine manifestation in a definite form has been developed in the 
Puranic literature. In the Supreme One two forms are distinguished; para and apara, amurta 
and murta: the first one is unmanifested and can be neither seen nor known by the common 
man, nor even by gods, and all the more it cannot be used as a support for meditation nor be 
the object of religious practices; the second one is the "form of Bhagavat having a murti" (ft 
wmT wt, Visnu-p., 6. 7. 78a), the same murti that "abides in the avatara-s (<Heidrt«4 m 
Garuda-p. y 1.26.32 cd) and hence can be contemplated, worshipped, "invoked" by men. In 
this connection also the Parama-samhita (3. 5-7) very clearly affirms that only he who is 
endowed with a murti (murtiman) can be taken as an object of Puja by a devotee but he who 
is Nirakara can be reached neither through acts of worship nor with praising bymns, nor even 
by dhyana. The VisnuPurana says that yogin-s also, in the beginning of their yogic practice, 
concentrate on the "Miirta" One. 

In such a context, of course, the term "murti" is not used in the narrow sense of a secret 
image or pratima, but with its wider etymologic meaning, i.e., something that has assumed a 
form or a consistency, a "concretion", "personification", "manifestation". Here we really find 
the key to understanding the doctrinal basis from which faith in God's presence in the sacred 
image finds its justification. In fact, when the term murti is connected with avafara, as in the 
above quoted passage, it is just to convey something very similar to what happens in the 
avatara : in both cases the Amurta One takes a murti, that is to say, He becomes concrete, 
manifests Himself, assumes a form, "descending" into a body or, in our case, into a pratima. 
How God can become present in the image surely remains mysterious, but this is not a greater 
and more inexplicable mystery than the avafara: here and there the infinite bends itself towards 
the finite to meet the man. The question of how this manifestation or "descent" can take place 
is very posed in the Purana-s, and the answer is always the same: the Absolute manifests 
Himself for the sake of the world, to meet the needs of his devotees, to attract them to Himself. 
The Bhagavata-Purana even says that H "puts on a murti for our sake, impelled by his great 

| compassion". The problem them remains unsolved because it is constantly shifted from the 

"how" to the "why". Therefore, we have to accept the fact that it is impossible to pry into the 
impenetrable depths of this Devine mystery in order to understand how the presence of the 

i Without-Form can exist in the limited form of the image. By examining the Scriptures, however, 

we can find out in which ways this divine presence becomes actual and which are the terms 



l 



THE CULT OF THE MURTI 329 



that can define it. 

First of all, let us observe that such a Presence depends on a series of definite and 
objective conditions, in the absence of which the Divinity does not descent into the murti. 
The first of these conditions concerns the murti itself while the second one concerns the 
celebration of its consccratory rites. 

The murti is cosmicized with the nyasa, before receiving in itself the divine presence, 
and thus, it is mystically transformed into a microcosm; this microcosm is considered as a 
living organism and, therefore, is similar to the man who is himself a microcosm. In fact, also 
the sensory faculties of the murti have to be "roused"; the Brhatsamhita speaks of "rousing" 
the statue from sleep with songs and dances and one of the most popular hymns sung in 
Bengal during Durga-Puja "Jago Durga" is an invitation to the Devi to "rouse". Here the rite 
with which the eyes of the murti are opened is particularly beautiful and meaningful. The 
officiant, pronouncing a mantra, touches the eyes of the status with a strick to the top of 
which a tuft of kusa grass or some flowers are tied and in this way he gives light to the 
Divinity's eyes. Both to touch the checks of the statue and to toucn its heart are other meaningful 
gestures and all have the same basic symbolism: infusing life into the pratima, which is directly 
connected with the significance of prana-pratistha (the "establishing the life" in the murti). 

Through such words the officiant invokes in the statue the prana and Jiva of the Divinity, 
and he also invokes the indriya-s one by one. Of course, here a symbolic language is used 
because the Divinity has not the sense organs, but it well expresses the idea of the "vivification 
of the image" (sajivakarana). This vivification cannot be considered accomplished until the 
Divinity invoked by the celebrant descends into the murti whose senses have been roused 
and in which life has been infused: 

The avahana is certainly the most solemn moment of all the prana-pratistha ceremony, 
because through avahana the mystical change in the murti is fulfilled. In the Puras-s many 
formulas of avahana are given and some them are wonderful prayers by which the celebrant 
invokes God with devotion, asking him to become present in the Pratima and identifying Him 
with the Paramatman, with the Supreme Lord, Omnipresent and All-pervading, Creator and 
Sustainer of all things. But usually, the avahana is performed by uttering a short mantra which 
varies depending on whether the murti is ca/a or acala. If the murti is acala, the Divinity is 
invoked to remain in the pratima for ever, "till the sun and the moon" exist. If the murti is ca/a, 
the Divinity is requested to stay in it for the whole time of the Puja. Among the stereotyped 
formulas used for avahana of different Divinities, the formula quoted by the Nirnayasindhu is 
one of the most often used, appearing with few variants in many manuals of karmakanda: 

After welcoming God who has settled in the murti, one has to invoke Him again: "O 
Bhagavat, with that form with which You pervades pervades all the mobile and immobile 
things, remain present in the secret images, o Lord of gods!" 

Anyway, it must be pointed out that, although the technical literature and the Purana-s 
themselves are rich in ritual prescriptions and formulas for the prana-pratistha, all these texts 
have to be considered incomplete in many cases, and most probably purposely incomplete. 
We have already mentioned the fact that in tantric rituals many parts remain secret: also in the 
case of many other common rites of consecration, the Divinity's name or a particular mantra 
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which will henceforth be pronounced during every puja remain secret. This happens especially 
in the case of family Divinities (kula-devata) whose secret mantra is handed on from father to 
son and is jealously kept in the narrow family circle, but this mantra (or name) remains often 
secret also in the prana-pratistha of the murti-s which are under the care of a matha or of a 
religious association and, in this case, it is known only by the pujari, of that matha or of that 
association. This is because the Divinity's name or the mantra has a determinant power in the 
avahana and just through it the Divinity is called. Here is the heart of the matter: what happens 
during the avahana'! How can a mantra evoke the divine presence? Figuratively, we could say 
that when the celebrant invokes God is one of his aspects and asks Him to become present in 
the murti, he attunes himself on the wavelength of the Divinity, catches its vibrations and 
infuses them in the murti. The instrument which enables him to catch the vibrations of one 
certain Divinity among many other divine vibrations is its name or its particular mantra. 
which, as its essence, is indivisible from the Divinity itself. In this connection there is all the 
theology of the Name, especially developed by vaisnava movements, according to which in 
God "nama-naminor abhedah". Moreover, the mantra is the essential and enigmatic expression 
of the same symbolism found in the iconographical form which simply expresses it in a more 
concrete and explicit way. Therefore, there is a perfect correspondence between the mantra 
and the iconographical form of a certain Divinity because both of them are manifestations of 
the same divine essence. For this reason in the prana-pratistha (but also in every puja) a great 
importance is given to mula-mantra, which can be translated as "fundamental" or "specific" 
mantra and which is the mantra characteristic of a particular Divinity. In this connection the 
Agni-Purana (49.37cd-38ab) clearly states that the vivification of that Divinity, whose sthapana 
has to be made, must be performed through mula-mantra: 

When the prana-pratistha has been accomplished, the murti can be worshipped or in the 
case of a temple's murti, it can be exposed to public veneration. It is very important to stress 
the fact that before performing the prana-pratistha, the murti is only an object like many 
others; at most it can function as symbolical reminder as do sacred images in Christianity, but 
it cannot be an object of worship. All the secret value of the murti as the seat of divine 
presence depends in fact on the prana-pratistha; thus, it is said that if one makes a mistake in 
pronouncing mantra-s or in performing the prana-pratistha rites, one runs the risk of 
worshipping a mere stone as Divinity. This is obviously a far cry from idolatry! Furthermore, 
the Purana-s explicity warn the faithful against the pu/a of a murti whose consection has not 
yet been performed, because, as we insisted from the very beginning, not the image in itself 
is worshipped but the Divinity present in it. 

There is one more problem regarding this "divine presence", namely, what is the 
relationship between the murti and the Divinity present in it? Recalling what happens during 
the prana-pratistha, we can say that "inhabitation" is perhaps the most suitable term for the 
definition of this relationship. This term is also suggested when it is constantly affirmed that 
God becomes present (sannihita) in the murti. Moreover, "adhivasana", that is "inhabitation", 
is the term which is used to describe a part of the prana-pratistha rites, which also includes the 
avahana. The term "inhabitation" is, however, imprecise, because the relation between Divinity 
and murt/ cannot be compared to the one between a house and its inhabitants merely. We 
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have seen that the murti is mystically transformed through prana-pratistha into a living organism, 
that the murti is vivified by the prana, the jiva, the indriyas of the Divinity and that somehow 
it is regarded as the Divinity's body. A proof is the fact that the pratima is often called by 
names such as vapa, tanu, vera etc. in the Scriptures. This way of "feeling" the secret image 
as the Divinity's body is peculiar especially to the Pancaratra Samhita-s, which consider the 
area, the secret image object of worship, as one of the five God's manifestations (vibhava). 
Also the y antra which, as we have seen, is somehow an equivalent of the murti, is often 
spoken of as a Divinity's body, especially in the Tantra-S. Yet we cannot speak of a perfect 
union between the Divinity and this "body". In fact, just as God the murti through avahana, in 
the same way He leaves it through visarjana. Also if any accident befalls the murti — a fall, a 
breakage and, according to some sources, even the impure contact with an out-cast-it may 
result in the God's removal from the murti as from a habitation that has become unpleasant. 

Actually, the relationship between Divinity and murti escapes precise definition; again 
and again in the tradition has stressed the murti aspects as the Divinity's body or habitation, 
but this second aspect seems to be more consistent from a doctrinal point of view and on the 
basis of Puranic texts. Perhaps the term that best of all expresses the murti reality, including 
both the ideas of habitation and of living organism, is the term "jivamandira" which appears 
in Bhagavafa-Purana, 11.27.13b, and which means "living habitation" or "living temple" of 
the Divinity. 

We now have many elements for answering the initial problem at least from a Puranic 
point of view. We have seen that the murti worship has certainly the value of offering 
psychological aid to the devotee, because the murti represents a concrete divine form to 
which he can direct his devotion and meditation. At the same time, murti-puja is only a step 
towards a higher realization and towards the transcendence of any forms and rites. But no 
consider the murti only as a symbol or as a support for meditation is an incomplete view, a 
disregard of its deepest reality, that is the divine presence, which should not be understood 
merely as a practical means for the devotee. The divine presence in the murti is something 
effective at mystical level. If we have to use Christian terminology, we could say that it is 
somehow a "sacramental" presence. God is everywhere, but through the power of the avahana 's 
mantra He enters the murti with his sakti and gives to his bhakta-s in a very specific way the 
grace of his presence. Thus, we cannot consider avahana and visarjana merely as a 
"psychological drama" which is played for the purpose of worship in the mind of the sadhaka- 
s: they truly result in a mystical transformation of the murti, as clearly comes out by examining 
the ritual and the Scriptures. The prana-pratistha marks the murti with a praticular seal which 
elevates the murt/ above all other things and makes it an important point of contact between 
man and God. 

CYAVANA 

A celbrated sage of the Bhargava dynasty. 

(1) Genealogy 

Decending in order from Brahma-Bhrgu-Cyavana. 
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Birth 



(2) Birth 



Bhrgu is the son of Brahma born of Agni at the Brahmayajna conducted by Varuna. The 
beautiful and virtuous lady Puloma was the wife of Bhrgu. Even before Bhrgu married her 
she was being by the demon Puloma and here marriage with Bhrgu embittered him and he 
waited for an opportunity to kidnap Puloma. 

One day when Bhrgu went to the river for his bath Puloma entered the Asrama and there 
he found his love Pulama being watched over by Agni. Puloma compelled Agni to tell him the 
truth whether Bhrgu had married Puloma according to the rites enjoined by the scriptures. 
Agni confessed that it was not so and then Puloma taking the shape of a hog carried away 
Puloma who was then in a stage of advanced pregnancy. On the way the wife of the sage 
delivered and the babe dropped to the ground. Because the babe was born with a fall (Cyavana) 
from the womb the boy was named Cyavana. The radiance of the boy burnt the demon into 
ashes. Puloma weeping profusely with tears rolling down her cheeks returned to the Asrama. 
Her tears ran into a river and the river got the name Vadhusara Bhrgu on knowing how all 
happened cursed Agni saying that Agni would thereafter be an all-round eater, (eating anything 
and everything). (Chapters 5 and 6, Adi Parva). / 



(3) Penance and Marriage 

Even when he was very young Cyavana commenced austerities. He went to the forests 
and sat in meditation without food on sleep, oblivious to what happened outside. Years went 
by and Cyavana did not stir from his place. Gradually earth began to cover him and soon he 
was completely enveloped by earth. Creepers grew on it and birds made rests; Cyavana did 
not know anytning about it. 

One day Saryati with his wives and children came to that forest for a picnic. Sukanya, 
daughter of King Saryati, alongwith her companions separated from the king and roamed 
about in the forest making merry. They soon came to the place where Cyavana sat doing 
pucance. There was an unusual radiance around the heap of earth they saw there and Sukhanya 
out of curiosity started striking down the earth. Then from inside came Cyavana's voice 
advising her not to crumble down the earth as she was doing. Sukanya ignored the advice and 
searched for the source of the voice. She then saw two points of glow and taking a thorn gave 
two pricks at those points and left the place with her companions. 

Those glow-points were the eyes of Cyavana and Cyavana felt insufferable pain when 
his eyes were thus pierced through. But he neither became angry nor cursed the girl who did 
this havoc. Cyavana went on with his penance. But soon the country of Saryati began to 
experience the bad effects of this evil-deed. People one by one in the beginning and then the 
whole lot were disabled from passing either urine or faces. From men and women the disease 
spread to the animals also. The country was in a chaos and the subjects flocked to the palace 
to complain to the King. Saryati knew that somebody must have in a some way tormented 
Cyavana and enquired of each and everyone of his subjects. Whether anybody had knowingly 
or unknowingly given pain to Cyavana. Nobody had done so and the king was worried. Then 
Sukanya ran to her father and confessed what she had done. The king ran immediately to the 
place where Cyavana was doing penance striking down the earth prostrated before the sage 
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who was sitting there sad and miserable. The king apologised to Cyavana and requested him 
to pardon his daughter. 

Cyavana then told the king that it was enough if he gave his daughter in marriage to him 
in expiation of the harm done. The king was shocked to hear this for Cyavana was not only 
ugly but now blind also. The king returned to the palace sad and worried and there was gloom 
over the whole palace. But Sukanya approached her father and agreed to be the wife of 
Cyavana. The problem was solved and the king with great reluctance took his daughter to the 
forests and gave her in marriage to Cyavana. 

(4) Cyavana Attains Eternal Youth 

It was the time when Indra had banned Somapana (drinking of the yaga wine) to the 
Asvinldevas. Discontended at this they roamed about in the forest and soon came to the 
neighbourhood of the Asrama of Cyavana. 

Sukanya after becoming the wife of Cyavana did all she could to make her husband 
comfortable and happy. She would collect very sweet and tasty fruit from the forests and give 
him. She would bathe him in hot water. After arranging all the materials needed for the morning 
rites like yava, sesame, darbha and water, she would take her husband to the place of the puja 
leading him by hand. When the morning puja was over she would seat him in a suitable place 
and give him rice and fruits. After the meals she would give him pan to chew. Only after 
doing all these would she go to do her daily rites and that too only after obtaining her husband's 
permission. She would finish her routine in no time to come back to her husband to see 
whether he was in need of anything. Then she would make arrangements for the evening puja 
and after the puja was over she would give him his dinner. She would eat only what was left 
by her husband. At night she would spread a soft bedding and full him to sleep. Then she 
would take a nap lying at the foot of her husband. During summer she would fan him and 
during winter she would make fire to give him heat. Early morning she would take him to a 
distant place for his excreation and after washing him would seat him in a suitable place for 
cleaning his teeth and face. Then the routine would start with great devotion again. 

One day Sukanya was returning from the river after her bath and on the way she came 
across the Asvinldevas. They were astounded to see such a beautiful damsel in the forest and 
they accosted her and requested her to select one of them as her husband. Knowing her 
identity they advised her to forsake her old and blind husband and come and live with one of 
them. She flew into a fury when she heard her husband spoken of so slightingly and by 
logical argument convinced them the error of their request. Then they told her thus: "You are 
aware we are the physicians of the Devas. We can give back eyesight to your husband and 
make him as beautiful as one of us. We will then appear before you as three lovely young 
men identical in appearance and then you must select one among the three as your husbands. 

Sukanya was immensely pleased as well as surprised to hear the offer and was eager to 
see her husband young and beautiful. But the last condition frightened her. Anyhow she 
promised to give a reply after consulting her husband and ran to the Asrama to tell her husband 
the news. Cyavana advised her to accept the offer of the Asvinldevas and Sukanya ran back 
to the Asvinldevas and brought them to her husband accepting their terms. The Asvinldevas 
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took the aged and blind Cyavana alongwith them to the river nearby and the three plunged 
into the river. When they rose up after a dip the three emerged as young, lovely and charming 
triplets difficult to be distinguished from one another. When Sukanya stood before the three 
to select her real husband she prayed to her goddess and the Devi gave her the power the 
identify Cyavana and so she correctly chose him from the three. 
(Saptama Skandha, Devi Bhargavata). 

(5) Cyavana Defeated Indra 

Immensely pleased at regaining his eyesight and youth Cyavana asked the Asvinidevas 
what they wanted. The Asvinidevas replied that Indra had banned wine to them and they 
would like to have the ban lifted. Cyavana Maharsi immediately commenced a Somayaga to 
which were invited all the devas and the Asvinidevas also. When Indra saw the Asvinidevas 
standing to partake of the Soma wine he was furious and objected to the wine being given to 
them. Cyavana dissented and a fight ensued between Indra and Cyavana. Indra raised his 
weapon 'Vajrayudha' to strike at Cyavana and then Cyavana made all his limbs go stiff. He 
then raised from the sacrificial fire a fiendish demon called Mada to kill the Devas. All those 
present were frightened by this demon and they ran away. But Indra could not run for his 
limbs were stiff. Standing there he praved to his preceptor Brhaspati for help and Brhaspati 
advised Indra to surrender to Cyavana. Indra bowed his head before Cyavana and prayed to 
be excused. Cyavana was pleased and withdrawing the demon tore him into four pieces and 
threw one each into Dice, Hunting, Wine and Women. The devas and Asvinidevas then went 
back to heaven. (Saptama Skandha, Devi Bhagavata. Rgveda, Mandala 1, Anuvaka 17, Sukta 
116; Chapter 123, Vana Parva). 



Copyrighted material 



This dictionary has been compile 
ay a leading Hindu spiritua 
teacher and eminent vedic schola 
Swami Parmeshwaranand o 
Haridwar (UP.). He has writtei 
several hooks on Hindu religioi 
and translated many importan 
religious sc ript hits into English 
He has also conducted severa 
seminars, and workshops when 
many reputed theologists from al 
oyer the world took participation. 



ISBN 81-7(525-226-3 

•Jac ket Design hy 
('Intra Computers 



2001. Size : Crown. 



€000U-IH13O M3N TNVO VAdVO OVOid IUVSNV '£Z/0PLP 

Sd3Hsnand | 



uiaq; Aq papBAjad ;ou ji aouannui Jiaq; Xq paqano;un pauiBiuaj ssq 
B IP U IJ° A\io;siq aq; in spouad ;uanbasqns aq; jo ;uamaAoui suoiSqaj ou ';qSnoq;jo jooqas 
^^^^^^^^^^ -pana^ui aq; jo ua^ aq; puoAaq saouauadxa jBapsAui aAi;in;ut 

Aq osye ;nq 'suoisnpuoo \uo\3o\ s;i o; Ajmbui jo ;uids ssajjBaj 
b Aq Xjuo ;ou 'auop aABq Aaq; siqj, A;qBn;uids jo uoi;ipBj; ;b3j3 
b paAjasaad puB pauaq;2uaj;s 'pa^Baja aABq qoiqM spBqsiuBdft 
aq; si ;i 'Biuuaniui aq; jbao snpuiji aqi pauiB;sns puB pajidsui 
SBq ;sq; sajn;duas jo ssbui auo si ajaq; jj uoi;ipBj; jBaiqdosonqd 
-oiSqaj uBipuj jo ^uauidojaAap ui ajoj jb;ia sAB[d qaiqM 

^^^^^^ spBqsmBdft aq;jo spadsB ;uB;jodiui jjb jo sauiaq; DipBqsiuBdfl oq; 

jo uoi}B[iduioD puB uoipanoD ;sba b si AjBuoipip DipaBdopAaua aqj, 
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•saBjoqas ;uauiuiun Aq pajsdajd 'ajij [Bapi|od 'aauaps 'Ajo;siq 'ajn;Bja;q 
npuifj aq; uo SBipaBdopAaua puB sauBuoipip uazop Supjnsuoa jays pajsdajd 
uaaq SBq AjBiioipip siqx s>jooq ApBioqas o; jajaj o; a^qissod ;ou ^^^^^^^^^^^ 
si ;i iuoqM joj UBiu uouiuioa aq; joj osjb ;nq ;ipund jo jBjoqas joj | 
;ou si SBpa^ aqj, ;aaJJ03 ;ou si uoi;duinssB siq; ;ng ;xa; aq; ui 
SuumbDBs;daouoapuBsiuja;;uB;jodiuijoaauBoi}iu3isaq;q;iM | * •', v 
jbijiujbj XpBajjB si japsaj aq; pa;uBjS joj ;i sa>jB; oqM sjoq;nB ^*" - 
Aq ajn;Bja;i[ AjBipisqns s;i puB sBpa^ aq; ui ua;;iJA\ uaaq 
aABq s^ooq snojaiunjsj pa;uauo qajsasaj puB Sui;saja;ui ajoui 
Apn;s aipaA 3upfBiu ui A\aiA b q;iM A'Soiouiuua; puB siuja; aipaA = ^ . . . ^ T 
jo uoi;biujojui aAisuaqajdiuoo b si suija; aipaAJO Ajbuoi;diq aq _. , I , 
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